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" PREFACE

IN the last part of this work we examined the figure of
the Dying and Reviving God as it appears in the Oriental
religions of classical antiquity. With the present instalment
of The Golden Bough we pursue the same theme in other
religions and among other races. Passing from the East to
Europe we begin with the religion of ancient Greece, which
embodies the now familiar conception in two typical examples,
the vine-god Dionysus and the corn-goddess Persephone,
with her mother and duplicate Demeter. Both of these
Greek divinities are personifications of cultivated plants, and
a consideration of them naturally leads us on to investigate
similar personifications elsewhere. Now of all the plants
which men have artificially reared for the sake of food the
cereals are on the whole the most important ; therefore it is
natural that the religion of primitive agricultural communities
should be deeply coloured by the principal occupation of
theie lives, the care of the comn. Hence the frequency with
which the figures of the Corn-mother and Corn-maiden,
answering to the Demeter and Persephone of ancient Greece,
meet us in other parts of the world, and not least of all on
the harvest-fields of modern Europe. But edible roots as
well as cereals have been cultivated by many races, especially
in the tropical regions, as a subsidiary or even as a principal
means of subsistence ; and accordingly they too enter largely
into the religious ideas of the peoples who live by them.
Yet in the case of the roots, such as yams, taro, and potatoes,
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the conception of the Dying and Reviving God appears to
figure less prominently than in the case of the cereals, per-
haps for the simple reason that while the growth and decay
of the one sort of fruit go on above ground for all to #ee, the®
similar processes of the other are hidden under ground and
therefore strike the popular imagination less forcibly.
Having surveyed the variations of our main theme among
the agricultural races of mankind, we prosecute the enquiry
among savages who remain more or less completely 4n the
hunting, fishing, and pastoral stages of society. The same
motive which leads the primitive husbandman to adore the
corn or the roots, induces the primitive hunter, fowler, fisher,
or herdsman to adore the beasts, birds, or fishes which furnish
him with the means of subsistence. To him the conception
of the death of these worshipful beings is naturally presented
with singular force and distinctness ; since it is no figurative
or allegorical death, no poetical embroidery thrown over the
skeleton, but the real death, the naked skeleton, that con-
stantly thrusts itself importunately on his attention. And
strange as it may seem to us civilised men, the notion of
the immortality and even of the resurrection of the lower
animals appears to be almost as familiar to the savage and
to be accepted by him with nearly as unwavering a faith as
the obvious fact of their death and destruction. For the most
part he assumes as a matter of course that the souls of dead
animals survive their decease ; hence much of the thomght
of the savage hunter is devoted to the problem of how he can
best appease the naturally incensed ghosts of his victims so
as to prevent them from doing him a mischief. This refusal
of the savage to recognise in death a final cessation of the
vital process, this unquestioning faith in the unbroken con-
tinuity of all lifc, is a fact that has not yet received the
attention which it seems to merit from enquirers into
the constitution of the human mind as well as into the
history of religion. Ir: the following pages 1 have collected
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examples of this curious faith; I must leave it to others to
appraise them.

Thus on the whole we are concerned in these volumes
with the reverence or worship paid by men to the natural
resources from which they draw their nutriment, both vege-
table and animal. That they should invest these resources
with an atmosphere of wonder and awe, often indeed with a
halé of divinity, is no matter for surprise. The circle of
humane knowledge, illuminated by the pale cold light of
reason, is so infinitesimally small, the dark regions of human
ignorance which lie beyond that luminous ring are so im-
measurably vast, that imagination is fain to step up to the
border line and send the warm, richly coloured beams of her
fairy lantern streaming out into the darkness; and so,
peering into the gloom, she is apt to mistake the shadowy
reflections of her own figure for real beings moving in
the abyss. In short, few men are sensible of the sharp
line that divides the known from the unknown; to most
men it is a hazy borderland where perception and concep-
tion melt indissolubly into one. Hence to the savage the
ghosts of dead animals and men, with which his imagination
peoples the void, are hardly less real than the solid shapes
which the living animals and men present to his senses ;
and his thoughts and activities are nearly as much absorbed
by the one as by the other. Of him it may be said with
perhaps even greater truth than of his civilised brother,
# What shadows we are, and what shadows we pursue

But having said so much in this book of the misty glory
which the human imagination sheds round the hard material
realities of the food supply, 1 am unwilling to leave my
readers under the impression, natural but erroneous, that
man has created most of his gods out of his. belly. That is
not so, at least that is not my reading of the history of
religion. Among the visible, tangible, perceptible elements
by which he is surrounded—and it is only of these that 1

-
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presume to speak—there are others than the merely nutri-
tious which have exerted a powerful influence in touching
his imagination and stimulating his energies, and so have
contributed to build up the complex fabric of religien. T4
the preservation of the species the reproductive faculties
are no less essential than the nutritive ; and with them we
enter on a very different sphere of thought and feeling, to
wit, the relation of the sexes to each other, with all “the
depths of tenderness and all the intricate problems which
that mysterious relation involves. The study of the various
forms, some gross and palpable, some subtle and elusive, in
which the sexual instinct has moulded the religious con-
sciousness of our race, is one of the most interesting, as it is
one of the most difficult and delicate tasks, which await the
future historian of religion. '_

But the influence which the sexes exert on each other,
intimate and profound as it has been and must always be, is
far indeed from exhausting the forces of attraction by which
mankind are bound together in society. The need of mutual
protection, the economic advantages of co-operation, the
contagion of example, the communication of knowledge, the
great ideas that radiate from great minds, like shafts of light
from high towers—these and many other things combine to
draw men into communities, to drill them into regiments,
and to set them marching on the road of progress with a
concentrated force to which the loose skirmishers of amere
anarchy and individualism can never hope to oppose a per-
manent resistance. Hence when we consider how intimately
humanity depends on society for many of the boons which
it prizes most highly, we shall probably admit that of all
the forces open to our observation which have shaped
human destiny the influence of man on man is by far the
greatest. If that is so, it seems to follow that among the
beings, real or” imaginary, which the religious imagination
has clotled with the aEtribrl:tcs of divinity, human spirits are
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likely to play a more important part than the spirits of
plants, animals, or inanimate objects. I believe that a
careful examination of the ewvidence, which has still to be
Yndertaken, will confirm this conclusion; and that if we
could strictly interrogate the phantoms which the human
mind has conjured up out of the depths of its bottomless
ignorance and enshrined as deities in the dim light of
temples, we should find that the majority of them have
been mothing but the ghosts of dead men. However, to
say this is necessarily to anticipate the result of future
research ; and if in saying it 1 have ventured to make a
prediction, which like all predictions is liable to be falsified
by the event, I have done so only from a fear lest, without
some such warning, the numerous facts recorded in these
volumes might lend themselves to an exaggerated estimate
of their own importance and hence to a misinterpretation

and distortion of history.
J. G. FRAZER.

CAMBRIDGE, 445 Afay 1912
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fox running through the corn or sitting in it, 296 ; the comn-spirit as a
fox at Teaping the last corn, 206 s¢. ; the com-spirit as a fox at threshing,
297 ; the Japancse rice-god associated with the fox, 297.

§ 11. The Corn-1pirit as a Pig, pp. 298-303.—The corn-spirit as a boar rushing
the corn, 298 ; the com-spirit as a boar or sow at reaping, 208 ;
the corn-spirit as a sow at threshing, 208 sp. ; the comn-spirit as a pig
at sowing, 300; the com-spirit embodied in the Yule or Christmas Boar
of Scandinavia and Esthonia, 300-303.

§ 12. On the Awimal Embodiments of the Corm-spirif, pp. 393-305.—Sacra-
mental character of the harvest-supper, 303; paraliclism between the
conceptions of the corn-spirit in human and animal forms, 303 .3
sugpested reason for the many animal forms supposed to be assumed by
the corn-spirit, 304 &7

NOTE—The Pleiades in Primitive Calendars Pp. 307-319

Importance of the Plelades in primitive calendars, jo7 ; attention paid to the
Fleindes by the Australian aborigines, 307 5., by the Indians of Paraguay
and Brazil, 308-310, by the Indians of Peru and Mexico, 310 5., by the

e North American Indians, 311 2., by the Polynesians, 312 1., by the
Melanesians, 313, by the natives of New Guinea and the Indian Archi-
pelago, 313-315, by the natives of Africa, 315-317, by the Greeks and
FKomans, 318 ; the association of the Pleiades with agriculture apparently
based on the cofncidence of their rising or setting with the commencement
of the rainy season, 318 5.






- CHAPTER 1

DIONYSUS

I¥ the preceding part of this work we saw that in anti- Deah ace
quity the civilised nations of western Asia and Egypt [S7F
pictured to themselves the changes of the seasons, and Gden:l
particularly the annual growth and decay of vegetation, “’"‘w

as episodes in the life of gods, whose mournful death-

and happy resurrection they celebrated with dramatic
rites of alternate lamentation and rejoicing. But if the
celebration was in form dramatic, it was in substance
magical ; that is to say, it was intended, on the principles
of sympathetic magic, to ensure the vernal regeneration of
plants and the multiplication of animals, which had seemed
to be menaced by the inroads of winter. In the ancient
world, however, such ideas and such rites were by no means
confined to the Oriental peoples of Babylon and Syria,
of Phrygia and Egypt; they were not a product peculiar to
the relfzious mysticism of the dreamy East, but were shared
by the races of livelier fancy and more mercurial tempera-
ment who inhabited the shores and islands of the Aegean.
We need not, with some enquirers in ancient and modern
times, suppose that these Western peoples borrowed from
the older civilisation of the Orient the conception of the
Dying and Reviving God, together with the,solemn ritual,
in which that conception was dramatically set forth before
the eyes of the worshippers. More probably the resemblance
which may be traced in this respect between the religjons of
the East and the West is no more thangwhat we commonly,
though ingorretly, call a fortuitous coincidence, he effect of
FT. V. VOL. | ® g R
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2 DIONYSUS SMAL.

similar causes acting alike on the similar constitution of the
human mind in different countries and under different skies.
The Greek had no need to journey into far countries to learn
the vicissitudes of the seasons, to mark the fleetivg beafty
of the damask rose, the transient glory of the golden corn,
the passing splendour of the purple grapes. Year by year
in his own beautiful land he beheld, with natural regret,
the bright pomp of summer fading into the gloom and
stagnation of winter, and year by year he hailed wil‘:.h natural
delight the outburst of fresh life in spring. Accustomed
to personify the forces of nature, to tinge her cold abstrac-
tions with the warm hues of imagination, to clothe her
naked realities with the gorgeous drapery of a mythic fancy,
he fashioned for himself a train of gods and goddesses, of
spirits and elves, out of the shifting panorama of the seasons,
and followed the annual fluctuations of their fortunes with
alternate emotions of cheerfulness and dejection, bf gladness
and sorrow, which found their natural expression in alternate
rites of rejoicing and lamentation, of revelry and mourning.
A consideration of some of the Greek divinities who thus
died and rose again from the dead may furnish us with a
series of companion pictures to set side by side with
the sad figures of Adonis, Attis, and Osiris. We begin with
Dionysus.

The god Dionysus or Bacchus is best known to us as a
personification of the vine and of the exhilaration produced
by the juice of the grape.! His ecstatic worship, characterised
by wild dances, thrilling music, and tipsy excess, appears to

1 On Dionysus in general, see L.
Preller, Griechizche Mythologie,t L
659 sgy.: Fr. Lenormant, se,
# Bacchus,” in Daremberg and Saglio's
Dictionnaire des Antiguitds Grecgues
of Remaines, 1. 591 sg¢. 3 Voigt and
Thraemer, ro. ** Dionysus,” in W. H.
Roscher's Lexibom der griech, w. rim,
Afytholagie, i. 1029 sgg. 3 E. Rohde,
Prycke® (Tubingen and Leipsic, 1903),
i 1 apg. ; Miss ], E. Harrison, Profope-
mena fo the Stully of Greek Relipion,
Second _ Edition (Cambridge, 1908),
ﬁlp. 363 5pg. 3 Kem, so. ** Dionysus,”

Panly-Wissowa's Real-Huonlopddic
der clarsischeng Altertumrrissenscharl,

¥, 1010 s7¢.; M. P. Nilsson, Griechincke
Feste ven relipidser Bedewtunyg (Leipsic.
1906), pp. 258 spg.; L. K. Famell,
The Cults of the Gresk States, v,
(Oxford, 1909) pp. 85 spg.  The
epithet Sromisr bestowed on Diony-
sus, and his identification with
the Thraclan and Phrygian deity
Sabarius, have been adduced as evi-
dence that Dionysus was a god of beer
or of other cereal intoxicants before
he became n pod of wine. See W,
Headlam, in Clamnical Revdew, xv,
{1901} p. 23: Miss J. E. Harrison,
Prolepomena fo the Study of Greek
Relipion, pp. 414-426. o
-
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have originated among the rude tribes of Thrace, who were
notoriously addicted to drunkenness! Its mystic doctrines
and extravagant rites were essentially foreign to the clear
ihtelligemce and sober temperament of the Greek race. Yet
appealing as it did to that love of mystery and that prone-
ness to revert to savagery which seem to be innate in most
men, the religion spread like wildfire through Greece until
the god whom Homer hardly deigned to notice had become
the most popular figure of the pantheon. The resemblance
which his story and his ceremonies present to those of
Osiris have led some enqguirers both in ancient and modern
times to hold that Dionysus was merely a disguised Osiris,
imported directly from Egypt into Greece® But the great
preponderance of evidence points to his Thracian origin,
and the similarity of the two worships is sufficiently
explained by the similarity of the ideas and customs on
which théy were founded.

While the vine with its clusters was the most character-
istic manifestation of Dionysus, he was also a god of trees
in general. Thus we are told that almost all the Greeks
sacrificed to * Dionysus of the tree”? In Boeotia one of
his titles was * Dionysus in the tree”* His image was
often merely an upright post, without arms, but draped in
a mantle, with a bearded mask to represent the head, and
with leafy boughs projecting from the head or body to shew
the nature of the deity®* On a vase his rude effigy is
depicted appearing out of a low tree or bush® At Magnesia
on the Maeander an image of Dionysus is said to have
been found in a plane-tree, which had been broken by the

1 Plato, Laws, L p. 637 €3 Theo-
pompus, cited by Athenacus, x. 6o,
P- 442 7 Suidas, s.o, sarasceddfie ;
compare Xenophon, Amabaris, vil 3.
32. For the evidence of the Thracian
origin of Dionysus, sec the wrilers
cited in the preceding note, especially
Dr. L. R. Famell, op. at. v. 85 sgg.
Compare W. Ridgeway, The Oripin
of Tragedy (Cambridge, 1910}, Pp.
10 s57¢.

? Herodotus, §. 49; Diodorus

Siculus, i. ¢7. 4 ; P. Foucart, L Culle

de Dionyse en Attigue (Paris, 1904,

PP O fggm 159 sy (Mémodres de
-

W .

L Acadimie des Tmecriptions e Belles-
fetires, xxxvil ).

3 Plutarch, Qwaest, Cewsie, v 31
Avortagg 84 Sevdplrp wdrrer, v Ivor
eiweir, "EXAgrer flovrir,

4 Hesychius, r.o. “Erderdpor.

& See the piciures of his images,
drawn from ancient wvases, in C.
Bitticher's Rowmbultus der Hellenen
(Berlin, 1856), plates 42, 43, 43 A,
43 B, 44 ; Daremberg et Saglio, Dir-
tionnaire des Antiguités Grecquies of
Romaimef3 1. 361, 626 5.

¢ Darembery et Saglio, g, o, L 626.
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fruit-trees,
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He was the patron of cultivated trees ;*® prayers were

offered to him that he would make the trees grow ;* and he
was especially honoured by husbandmen, chiefly fruit-growers,
who set up an image of him, in the shape of a natural tre€-

stump, in their orchards.*

He was said to have discovered

all tree-fruits, amongst which apples and figs are particularly
mentioned :* and he was referred to as “well-fruited,”
“he of the green fruit,” and “making the fruit to grow.”*
One of his titles was “teeming” or “bursting” (ag of sap
or blossoms) ;7 and there was a Flowery Dionysus in Attica

and at Patrae in Achaia®

for the prosperity of the fruits of the land.?®

The Athenians sacrificed to him

Amongst the

trees particularly sacred to him, in addition to the vine,
was the pine-tree!® The Delphic oracle commanded the
Corinthians to worship a particular pine-tree “equally with
the god,” so they made two images of Dionysus out of it,

with red faces and gilt bodies.™

In art a wand, tipped with

a pine-cone, is commonly carried by the god or his
worshippers.'* Again, the ivy and the fig-tree were especially

associated with him. In the
there was a Dionysus Ivy ;™

Attic township of Acharnae
at Lacedacmon there was a

Fig Dionysus ; and in Naxos, where figs were called meilicha,
there was a Dionysus Meilichios, the face of whose image

was made of fig-wood."

1 P. Wendland und ©O. Kem,
Beitriipe sur Geschichte der gricckischen
Phitosopkic  wnd  Reliplon  (Berlin,
1305}, pp- 79 299, i Ch. Michel, &
cuetl o fuseriptions Greegues (Brussels,
1900), No, 856.

2 Cornutus, Dhealogiar Grascae Com-

pendinm, 3o

3 Pindar, quoted by Plutarch, Jiis
o Oririz, 35

4 Maximus Tyrins, Direersas, viil. 1.

& Athenacus, iii. chs 14 and 23,
pp- 78c, B2

* Orphice, Hymn L 4. lii 8

¥ Aclian, Far. «Hiv. i 41:
Hesychins, se. $ha{y] Compare

Plutarch, Qwaest. Conpre, v. 8. 3.
¥ Papsanias, . 31. 4; & vil. 21.

-8

¥ Dinefberger, Syllape  fuserip.
fonum  Grascarsm,® No. %536, vol,
il P 435, rdr xgerdr Tor iv TH ylpg.

However, the words may equally well
refer to the cereal crope

12 Plutarch, Quaert, Consie, v, 1.

1! Pausanias, ii. 2. 6 5.  Pausanias
docs not mention the kind of tree;
bot from Euripides, Baccher, 1064
rgp., and Thilostratus, Jfwar &L 17
{18}, we may infer that it was a pine, =
though Theoeritus (xxvi. 11) speaks of
it as & mastich-tree,

12 Miuller-Wicseler, Denlbmdler der
alten Kuwst, il pll xxxil. spg. 3 Al
Baumeister, fendnedler dex Barrirchen
Alvertums, 1. figures 489, 401, 492,
495. Compare F. Lenormant, in
Daremberg et Saglio, [ietdennaire dey
Antiguicds Grecques of Remaines, i
6233 Ch. F. Lobeck, Agfaaphanrm
(Kinigsberg, 1829), p. o0,

1 Pausanias, I, 31. 6.

W Athenaeos, iil. 14, p#8 C.
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Further, there are indications, few but significant, that
Dionysus was conceived as a deity of agriculture and the
corn. He is spoken of as himself doing the work of a
husbandman :' he is reported to have been the first to yoke
oxen to the plough, which before had been dragged by hand
alone ; and some people found in this tradition the clue to
the bovine shape in which, as we shall see, the god was
often supposed to present himself to his worshippers. Thus
guiding the ploughshare and scattering the seed as he went,
Dionysifs is said to have eased the labour of the husband-
man? Further, we are told that in the land of the Bisaltae,
a Thracian tribe, there was a great and fair sanctuary
of Dionysus, where at his festival a bright light shone
forth at night as a token of an abundant harvest vouch-
safed by the deity ; but if the crops were to fail that year,
the mystic light was not seen, darkness brooded over the
sanctuary-as at other times® Moreover, among the emblems
of Dionysus was the winnowing-fan, that is the large open
shovel-shaped basket, which down to modern times has been
used by farmers to separate the grain from the chaff by
tossing the corn in the air. This simple agricultural instru-
ment figured in the mystic rites of Dionysus; indeed the
god is traditionally said to have been placed at birth in a
winnowing-fan as in a cradle: in art he is represented as an
infant so cradled ;: and from these traditions and representa-
tions he derived the epithet of Liknites, that is, “ He of the
Winnowing-fan.” 4

At first sight this symbolism might be explained
very ¢imply and naturally by supposing that the divine

! Himerius, Oraf. §. 10, Alorores and admirably interpreted by Miss ].

i F. Harrison in her article ** Mystica
Vannos Iacchi,” fowrmal of fHellemic
Studier, xxiit. (1903) pp 292-324.
Compare her Prolegomena fo the Study
of Greek Keligion® (Cambridge, 1908),
pp- 517 sgg- 1 must refer the reader
to these works for full details on the
subject. In the passage of Servius
referred to the reading is somewhat
uncertnin § in his pritical edition G.
Thilo reads Aucgyrie and Auuds instead
of the usunl Mewrie and huede,  But
the varintien does not affect the mean-

ing.

F die ol g -

1 Diodores Siculus, il 64. 1-3, iv.
4. 15y, On the agricultural aspect of
Dionysus, see L. R. Farnell, The Culls
of the Greek States, v. (Oxlord, 1909)

PP 123 5.

8 [Aristotle,] Mirmh Awsenlf, 122
{p. Biz &, ed. Im. Bekker, Berlin
edition).

4 Servius on Virgil, Georp L 166
Plutarch, Jfris ef Owirds, 35 The
literary and monumental evidence as
to the winnowing-fan in the myth and
ritual of Djonysus has been collected

Dionysus
as a god ol
agriculiure
and the
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infant cradled in the winnowing-fan was identified with
the corn which it is the function of the instrument to
winnow and sift. Yet against this identification it may be
urged with reason that the use of a winnowing-fan as a
eradle was not peculiar to Dionysus; it was a regular
practice with the ancient Greeks to place their infants in
winnowing-fans as an omen of wealth and fertility for the
future life of the children! Customs of the same sort have
been observed, apparently for similar reasons, by other
peoples in other lands. For example, in Java it is®or used
to be customary to place every child at birth in a bamboo q
basket like the sieve or winnowing-basket which Javanese
farmers use for separating the rice from the chaff® It is
the midwife who places the child in the basket, and as she
does so she suddenly knocks with the palms of both hands
on the basket in order that the child may not be timid and
fearful. Then she addresses the child thus: “ Cey not, for
Njar-among and Kaki-among” (two spirits) “are watching
over you.” Next she addresses these two spirits, saying,
“ Bring not your grandchild to the road, lest he be trampled
by a horse ; bring him not to the bank of the river, lest he
fall into the river.” The object of the ceremony is said to
be that these two spirits should always and everywhere guard
the child® On the first anniversary of a child’s birthday the
Chinese of Foo-Chow set the little one in a large bamboo
sieve, such as farmers employ in winnowing grain, and in the
sieve they place along with the child a variety of articles,
such as fruits, gold or silver ornaments, a set of money-scales,
books, a pencil, pen, ink, paper, and so on, and they® draw
omens of the childs future career from the object which it
first handles and plays with. Thus, if the infant first grasps”
the money-scale, he will be wealthy ; if he seizes on a book,
he will be learned, and so forth! In the Bilaspore district
1 "Br ip helewors T8 wohaude carecol-

pufor T Soldm whobror xal xaprods
oluvibuera, Scholia®t on Callimachus,
k 438 (Caliimackea, edidit O. Schneider,
Leipsic, 1870-1873, vol. L p. 109),

¥ T. 8§ Raffled, History of Jova
(Londaon, 3817), i. 323; C. F. Winter,
“ [nstellingen, Gewoonten enfGelruiken
der Javanen te Soerkarta,” 7 iidredrif?
woor Nefrignds Judie, Vijide Jaargang,

Eerste Deel (1843), p 695 § P. J. Veth,
Jfava (Haarlem, 1875-1884), L. 6309.

3 C. Poensen, * lets over de kleed-
ing der Javanen," Mededeelingen van
wege  het  Nederlandiche Zendeling.
Fenootschap, xx. (1876) pp. 279 1.

4 Rev. ]. Doolittle, Social Life of the
Chinese, edited and revised by the
Rev. Paxton Hood [I.mguu, 1868),

PP 90 59 =
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of India it is customary for well-to-do people to place a new-

born infant in a winnowing-fan filled with
wards to give the grain to the nurse in attendance.'
~-born babe is immediately laid upon a

Bpper Egypt a newl

rice and after-
In

com-sieve and corn is scattered around it ; moreover, on the
seventh day after birth the infant is carried on a sieve through
the whole house, while the midwife scatters wheat, barley,

pease and salt

The intention of these ceremonies  is

<aid to be to avert evil spirits from the child? and a like
motive 1s assigned by other peoples for the practice of

placing newborn infants in a winnowi

ng-basket or corn-sieve.

For example, in the Punjaub, when several children of a

family have died in succession,
an old winnowing-basket (chkay) along

be put at birth into

a new baby will sometimes

with the sweepings of the house, and so dragged out into

the yard ;
known by the name
Dragged (Ghasitd)®

such a child may,

like Dionysus, in after life be
of Winnowing-basket (Chhajju) or
The object of treating the child in this

way seems to be to save its life by deceiving the spirits, who
are supposed to have carried off its elder brothers and sisters ;

these malevolent beings are on
but they will never think of

the look-out for the new baby,
raking for it in the dust-bin,

that being the last place where they would expect to find

the hope of the family.
intention of a ceremony
Deccan.

placed on

The same may
observed by the Gaolis of the
As soon as a child is born, it is bathed and then
a sieve for a few minutes.

perhaps be the

On the fifth day

the sieve, with a lime and pan leaves on it, is removed

outsid® the

house and then, after

the worship of Chetti

has been performed, the sieve is thrown away on the

1 Rev, E. M. Gordon, ' Some Notes
concerning  the People of Mungill
Tahsil, Bilaspur District,” fowrnal of the
Asiatic Society of Bengal, lxxi., Part
fii. {Calcutta, 1963) P 743 @ Indian
Foalk Taler (London, 1908), p. 41-

t C. B. Klunsinger, Bilder awus
Oberdgypten (Stuttgart, 1877), pp- 181,
182; id, Upper
Fs-‘:m': ({London, 1878), PP- 185,
1

iR @ Temple, “ Opprobrio:s
-

Epypit, its Puple and

Names,” /udian Antiguary, . {1881)
pp- 331 . Compare H. A
i'Hinda Birth Observances in the
Punjab,” fournal of the Reyal Arthrope-
logical fnstitufe, XXEViL (1907) p- 234-
Sec also Puarjab Notes and (ueries,
vol. Gl Angust® 1886, § 768, pp.
184 ¢ “The winpowing fan in
which a newly-bomn child is laid, is
used on the fifth day for the worship
of Satwd{. This makes it igppure, and
it is hengeforward used only for the
house-sweepings.”

7

The win-
nowing-fan
sometimes
intended to
avert evil
spirits from
children.



Use of the
winnow.
ing-fan 1o
averi evil
from
children
in India,

- Mnada-
gascar, and
China.

B DIONYSUS * CHAP,

road!) Again, the same notion of rescuing the child from
dangerous spirits comes out very clearly in a similar
custom observed by the natives of Laos, a province of
Siam. These people “believe that an infant is the child,
not of its parents, but of the spirits, and in this beliel they
go through the following formalities. As soon as an infant
is born it is bathed and dressed, laid upon a rice-sieve, and
placed—by the grandmother if present, if not, by the next
near female relative—at the head of the stairs or of the
ladder leading to the house. The person perfornfing this
duty calls out in a loud tone to the spirits to come and take
the child away to-day, or for ever after to let it alone;
at the same moment she stamps violently on the floor to
frighten the child, or give it a jerk, and make it cry. If it
does not cry this is regarded as an evil omen. If, on the
other hand, it follows the ordinary laws of nature and begins
to exercise its vocal organs, it is supposed to have a happy
and prosperous life before it. Sometimes the spirits do
come and take the infant away, fe. it dies before it is twenty-
four hours old, but, to prevent such a calamity, strings are
ticd round its wrists on the first night after its birth, and
if it sickens or is feeble the spirit-doctors are called in to
prescribe certain offerings to be made to keep away the very
spirits who, only a few hours previously, were ceremoniously
called upon to come and carry the child off. On the day
after its birth the child is regarded as being the property no
longer of the spirits, who could have taken it if they had
wanted it, but of the parents, who forthwith sell it to some
relation for a nominal sum—an eighth or a quartet of a
rupee perhaps, This again is a further guarantee against
molestation by the spirits, who apparently are regarded as
honest folk that would not stoop to take what has been
bought and paid for." *

A like intention of averting evil in some shape from a
child is assigned in other cases of the same custom. Thus
in Travancore, *if an infant is observed to distort its limbs
as if in pain, it is supposed to be under the pressure of some
one who has stooped over it, to relieve which the mother

! Licut-Colonel Gunihogpe, *On  Society of Bombay, i. 45.
the Ghosi or Gaddl Gaolis of the Dec- 2 C. Bock, Temples ond Elephansy
can,” fowrmal of the Awtbropologival (London, 1884), Pp- 258 oft
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places it with a nut-cracker on a winnowing fan and shakes
it three or four times"'! Again, among the Tanala people
of Madagascar almost all children born in the unlucky month
of Faosa are buried alive in the forest. But if the parents
resolve to let the child live, they must call in the aid of a
diviner, who performs a ceremony for averting the threatened
ill-luck. The child is placed in a winnowing-fan along with
certain herbs. Further, the diviner takes herbs of the same
sort, a worn-out spade, and an axe, fastens them to the
father's spear, and sets the spear up in the ground. Then
the child is bathed in water which has been medicated with
some of the same herbs. Finally the diviner says: “The
worn-out spade to the grandchild ; may it (the child) not
despoil its father, may it not despoil its mother, may it not
despoil the children; let it be good.” This ceremony, we
are told, “ puts an end to the child’s evil days, and the father
gets the spear to put away all evil. The child then joins its
father and mother ; its evil days are averted, and the water
and the other things are buried, for they account them evil."*
Similarly the ancient Greeks used to bury, or throw into the
sea, or deposit at cross-roads, the things that had been
used in ceremonies of purification, no doubt because the
things were supposed to be tainted by the evil which had
been transferred to them in the rites® Another example of
the use of a winnowing-fan in what may be called a purificatory
ceremony is furnished by the practice of the Chinese of Foo-
Chow. A lad who is suffering from small-pox is made to
squat in a large winnowing sieve. On his head is placed a
picce of red cloth, and on the cloth are laid some parched
beans, which are then allowed to roll off. As the name for
*beans, pronounced in the local dialect, is identical with the
~ommon name for small-pox, and as moreover the scars left
py the pustules are thought to resemble beans, it appears to
be imagined that just as the beans roll off the boy’s head, so
xill the pustules vanish from his body without leaving a
1 5. Mateer, Native Life in Travan- . Reprint of the First Fowr Numbers
core (London, 1883), p. 213. {Antananarive, 1885), pp. 226 sg.
3 Pausanias, il 31. §; K. F. Her-
* J. Richandson, ** Tanala Customs, ~mann, Lekréuck der gottesdienstlichen
Superstitions, and Beliefs,” Anianana- Alterthimag der Griechen® (Heidelberg,
ﬁwAMm.f-Mﬂmmﬁfw'm, 1858), pp 132 %0, § 33, 25.
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trace behind! Thus the cure depends on the principle
of homoeopathic magic. Perhaps on the same principle a
winnowing-fan is employed in the ceremony from a notion
that it will help to waft or fan away the discase like chaff

Karen  from the grain. We may compare a purificatory eremony

m:g observed by the Karens of Burma at the naming of a new-
away evils born child. Amongst these people “children are supposed

fom o come into the world defiled, and unless that defilement is
removed, they will be unfortunate, and unsuccessful in their
undertakings. An Elder takes a thin splint of sbamboo,
and, tying a noose at one end, he fans it down the child's
arm, saying :

¢ Fan away il luck, fan away £l success ;
Fan away inability, fan away unsbilfulness :
Fan away slow growth, fan away difficulty aof growih:
Fan away stuniedness, fan away puniness :
Fan away drowsiness, fan away stupidily :
Fan away debasedness, fan away swrelchedness
Fan away the whole completely.!

“ The Elder now changes his motion and fans up the child’s
arm, saying :

& Fan on pewer, fan on influence :
Fan on the paddy &in, fan on the paddy barn
Fan on followers, fan on dependants :
Fan on good things, fan on appropriate things!® 3

Among the Thus in some of the foregoing instances the employment
reasons for of the winnowing-fan may have been suggested by the proper
the win- use of the implement as a means of separating the corn from

nowing-fa® ghe chaff, the same operation being extended by anakogy to

ﬂ: . rid men of evils of various sorts which would otherwise adhere
e win to them like husks to the grain. It was in this way that=
wavert  the ancients explained the use of the winnowing-fan in the

evils
to promote mysteries® But one motive, and perhaps the original one,
ility

growth. ! Rev. J. Doolittle, Secial Life of the  Series, No. cxxxi. (Calcutta, 1866,
Chinese, edited and revised by the Rev.  pp 9 5.
Paxton Hood (London, 1868), pp. 114
#7. The beans used in the ceremony 2 Servius on Virgil, Georg: 1, 1661
had previously placed before an  ** Ef pawencr Jacchi . . . Myrtica autem
image of the poddess of small-pox. Baceli ffeo ait, guod Libers pairis sacra

2 Rev.eF. Mason, D.D., * Physical  ad purgationem animae perfinebani : a

Character of the Karens,"w/owrnal of  sic homiines efus mypsteriis purgobantur,
the Ariatic Sociely of Bengal, New sicwt vannis frumenta jlu'r‘rhm."
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for setting a newborn child in a winnowing-fan and surround-
ing it with corn was probably the wish to communicate to
the infant, on the principle of sympathetic magic, the fertility
and especially the power of growth possessed by the grain.
This was in substance the explanation which W. Mannhardt
gave of the custom! He rightly insisted on the analogy
which many peoples, and in particular the ancient Greeks,
have traced between the sowing of seed and the begetting
of children? and he confirmed his view of the function of
the winffowing-fan in these ceremonies by aptly comparing
a German custom of sowing barley or flax seed over weakly
and stunted children in the belief that this will make them
grow with the growth of the barley or the flax! An
Esthonian mode of accomplishing the same object is to set
the child in the middle of a plot of ground where a sower is
sowing hemp and to leave the little one there till the sowing
is finished ; after that they imagine that the child will shoot
up in stature like the hemp which has just been sown.*
With the foregoing evidence before us of a widespread Use of the
custom of placing newborn children in winnowing-fans we r::ﬂ;::m
clearly cannot argue that Dionysus must necessarily have ihe ries of
been a god of the corn because Greek tradition and Greek Dicayses
art represent him as an infant cradled in’ a winnowing-fan.
The argument would prove too much, for it would apply
equally to all the infants that have been so cradled in all
parts of the world. We cannot even press the argument
drawn from the surname “ He of the Winnowing-fan " which
was borne by Dionysus, since we have seen that similar
names®are borne for similar reasons in India by persons who
have no claim whatever to be regarded as deities of the corn.
* Vet when all necessary deductions have been made on this
score, the association of Dionysus with the winnowing-fan
appears to be too intimate to be explained away as a mere
reminiscence of a practice to which every Greek baby, whether

} W. Mannhardt, * Kind und Kom,” L. Strackerjan, Aferplanbe wnd Sagen
Mythologischs Ferschungen (Strasburg, & dem Herzogthum Oldenburg (Olden-
1884), pp. 351-374- burg, 1867), . 81.

1 W, Mannhardt, ep. o, pp. 351 .
4 Boecler- Kreutrwald, Der Elsfem

m:fw. Mannhardt, ef. cit. p. 372, ebergldnbische Gebriucke (3t Peters-
citing A. Wuttke, Der dentsche Polks- burg, 185e), p. 61. This custom fs
aberplautieyf Berlin, 1860), p. 339 §543;  also cited by anhaidt {Le.):

.
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human ur divine, had to submit. That practice would hardly
account either for the use of the winnowing-fan in the
mysteries or for the appearance of the implement, filled with
fruitage of various kinds, on the monuments which, set forth
the ritual of Dionysus.! This last emblem points plainly to
a conception of the god as a personification of the fruits of
the earth in general; and as if to emphasise the idea of
fecundity conveyed by such a symbol there sometimes
appears among the fruits in the winnowing-fan an effigy of
the male organ of generation. The prominent plate which
that effigy occupied in the worship of Dionysus® hints broadly,
if it does not strictly prove, that to the Greek mind the
god stood for the powers of fertility in general, animal as
well as vegetable. In the thought of the ancients no sharp
line of distinction divided the fertility of animals from the
fertility of plants; rather the two ideas met and blended
in a nebulous haze. We need not wonder, therefore, that
the same coarse but expressive emblem figured conspicuously
in the ritual of Father Liber, the Italian counterpart of
Dionysus, who in return for the homage paid to the symbol
of his creative energy was believed to foster the growth of
the crops and to guard the fields against the powers of evil.®
Like the other gods of vegetation whom we considered in
the last volume, Dionysus was believed to have died a violent
death, but to have been brought to life again ; and his suffer-
ings, death, and resurrection were enacted in his sacred rites.
His tragic story is thus told by the poet Nonnus. Zeus in
the form of a serpent visited Persephone, and she bore him
Zagreus, that is, Dionysus, a horned infant. Scarcfly was
he born, when the babe mounted the throne of his father
Zeus and mimicked the great god by brandishing the”
lightning in his tiny hand. But he did not occupy the
throne long ; for the treacherous Titans, their faces whitened
with chalk, attacked him with knives while he was looking

! Miss J. E. Hgrrison, * Mystica Alexandria, Frosrepe. 0. 34, pp. 29-

Vannus lacchi,” fewrnal of Hellenic
Srudies, xalil. (1903) pp. 206 rgg. :
&, Prolepemena 1y the Study of Greek
Kedigion® pp. 518 s9g. ; L. B Farnell,
The Culm of the Greek Stafes, v.
{Oxford, 1900) p. 243. =

¥ Herodotus, é, 48, 49 ; Clement of

30, ed. Potter ; Dittenberger, Syllape
fseriptionnm  Graccarnm,® No. 19,
vol, L p. 32; M. P. Nilsson, Srudra
de Diomysiis Atticis (Lund, 1900), pp.
90 spg. 3 L. R. Famnell, The Cultr of
the Greek States, v, 125, 195, 205,

¥ Augustine, D¢ efpitate Pei, vii. 21,
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at himself in a mirror. For a time he evaded their assaults
by turning himself into various shapes, assuming the likeness
successively of Zeus and Cronus, of a young man, of a lion,
a horse, and a serpent.  Finally, in the form of a bull, he
was cut to pieces by the murderous knives of his enemies.!
His Cretan myth, as related by Firmicus Maternus, ran thus,
He was said to have been the bastard son of Jupiter, a
Cretan king. Going abroad, Jupiter transferred the throne and
sceptre tg the youthful Dionysus, but, knowing that his wife
Juno cherished a jealous dislike of the child, he entrusted
Dionysus to the care of guards upon whose fidelity he
believed he could rely. Juno, however, bribed the guards,
and amusing the child with rattles and a cunningly-wrought
looking-glass lured him into an ambush, where her satellites,
the Titans, rushed upon him, cut him limb from limb, boiled
his body with various herbs, and ate it But his sister
Minerva, who had shared in the decd, kept his heart and
gave it to Jupiter on his return, revealing to him the whole
history of the crime. In his rage, Jupiter put the Titans to
death by torture, and, to soothe his griel for the loss of his
son, made an image in which he enclosed the child's heart,
and then built a temple in his honour? In this version a
Euhemeristic turn has been given to the myth by repre-
senting Jupiter and Juno (Zeus and Hera) as a king and
queen of Crete. The guards referred to are the mythical
Curetes who danced a war-dance round the infant Dionysus,
as they are said to have done round the infant Zeus®
Very ngteworthy is the legend, recorded both by Nonnus
and Firmicus, that in his infancy Dionysus occupied for a
short time the throne of his father Zeus. So Proclus tells
us that “ Dionysus was the last king of the gods appointed
by Zeus. For his father set him on the kingly throne, and

Legend
that the
infany
Dionysus
eccupied
for a short
time the
throne of

placed in his hand the sceptre, and made him king of all the i g her
gods of the world”* Such traditions point to a custom of #eus.

temporarily investing the king's son with the royal dignity
as a preliminary to sacrificing him instead of his father.

1 Nonnus, Diomyr. vi. 155-205. Aplasphams, pp. 1111 197,
¥ Firmicus Maternus, e errore pro- 1 Proclus on Plata, Cradplys, p. 5%
Janarum religionsm, 6. quoted by Abel, Orphica, p. 228,

3 Clement of Alexandria, Protrept.  Compare Uhr. A. Lobeck, Aglas-
.. 17. Cénpare E‘h. A. Lobeck, phamus, pp. 553 5.
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Pomegranates were supposed to have sprung from the blood
of Dionysus, as anemones from the blood of Adonis and
violets from the blood of Attis: hence women refrained
from eating seeds of pomegranates at the festival of the
Thesmophoria! According to some, the severed limbs of
Dionysus were pieced together, at the command of Zeus, by
Apollo, who buried them on Parnassus® The grave of
Dionysus was shewn in the Delphic temple beside a golden
statue of Apollo? However, according to anotheg account,
the grave of Dionysus was at Thebes, where he is said to
have been torn in pieces® Thus far the resurrection of the
slain god is not mentioned, but in other versions of the myth
it is variously related. According to one version, which
represented Dionysus as a son of Zeus and Demeter, his
mother pieced together his mangled limbs and made him
young again® In others it is simply said that shortly after
his burial he rose from the dead and ascended up to heaven;®
or that Zeus raised him up as he lay mortally wounded ;7 or
that Zeus swallowed the heart of Dionysus and then begat
him afresh by Semele® who in the common legend figures
as mother of Dionysus. Or, again, the heart was pounded
up and given in a portion to Semele, who thereby conceived.
him.?

Turning from the myth to the ritual, we find that the
Cretans celebrated a biennial  festival at which the passion

1 Clement of Alexandria, Frofrepf.
il 1. Compare id, il 22; Scholinst
on Lucian, fhal, Mferetr. wil. p. 280,
ed, H. Rabe,

? Clement of Alexandria, Proafrepf.
fi. 18; Proclus on Plato's Timaeus, iii.
p- 200 D, quoted by Lobeck, Aglse
phamus, p, 562, and by Abel, Orphica,
p- 234. Others said that the mangled
body was pieced together, not by Apallo
but by Rhea (Cornutus, Fheolagiae
Graecas Com fum, 30%

3 Ch A ke, Aplaophames, pp.
s72s7¢. See The Dying Godyp. 3. For
a conjectural restoration of the temple,
based on ancient authorities and an
examination of the scanty remains, see
an artigle by J. H. Middleton, in
Sournal of Hellenie Studlg, ix. (1888)
pp. 282 rpg.  The ruins of the temple
have now been completely excavated

by the French.

4 8 Clemens Romanus, Recapmi-
tiomes, x. 24 (Migne's Fatrofogia
Graeea, 1. col. 1434)

¢ Diodorus Siculus, iii. 62

® Macrobius, Commenf. fn Somm,
Scip, L 12, 12; Seriporer rerwm
miythicarum Latind fres KRomae muper
reperti  (commonly referred to as
Mythopraphi  Faticami), ed. G. H.
Bode (Cellis, 1834), iii. 12. 5, p. 2463
Origen, Comtra Celrums, v, 17 (vol. L
p- 286, ed. P. Koetschau).

T Himerins, Oral. ix. 4

¥ Proclus, SHymn rfo  Mincroa,
quoted by Ch. A. Lobeck, Aplaspho-
mus, po 5615 Orphica, ed. E. Abel,
P- 235

¥ Hyginus, Fabulze, 167.

¥ The festivals of Dionysus were
biennial in nan phl::l’ See G. F.
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of Dionysus was represented in every detail. All that he
had done or suffered in his last moments was enacted before
the eyes of his worshippers, who tore a live bull to pieces
with their teeth and roamed the woods with frantic shouts.
In front of them was carried a casket supposed to contain
the sacred heart of Dionysus, and to the wild music of
flutes and cymbals they mimicked the rattles by which the
infant god had been lured to his doom! Where the
resurrecjion formed part of the myth, it also was acted at
the rites? and it even appears that a general doctrine of
resurrection, or at least of immortality, was inculcated on
the worshippers ; for Plutarch, writing to console his wife on
the death of their infant daughter, comforts her with the
thought of the immortality of the soul as taught by tradition
and revealed in the mysteries of Dionysus® A different
form of the myth of the death and resurrection of Dionysus
is that he descended into Hades to bring up his mother
Semele from the dead* The local Argive tradition was
that he went down through the Alcyonian lake; and his
return from the lower world, in other words his resurrection,
was annually celebrated on the spot by the Argives, who
summoned him from the water by trumpet blasts, while
they threw a lamb into the lake as an offering to the
warder of the dead® Whether this was a spring festival
does not appear, but the Lydians certainly celebrated the
advent of Dionysus in spring ; the god was supposed to
bring the season with him.” Deities of vegetation, who are

L]
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Scl'ltimnw, Griechitche Altertkiimer,®  the agricaltural processes j and which
il. 524 s9p.  (The terms for the festival
were Tperqplr, Tpeernpicds, both terms
wof the series being included in the
numemtion, in sccordance with the
ancient mode of reckoning.) Perhaps
the festivals were formerly annual and
the period was afterwards lengthened,
as has happened with other festivals.
See W. Mannhardt, Sawsbultus, pp.
172, 175, 491, 533 s, §98. Some
of the festivals of Dionysus, however,
were appual. Dr. Famell has con-
jectured that the biennial period in
many Greek festivals is to be explained
by “the original shifting of land-
caltivation which is frequent in early
saciety owillg to :'b: backwardness of

would certainly be consecrated by a
special ritual attached to the god of the
soil.” See L. R. Famell, The Culty
of the Greek Stafes, v. 180 59

1 Firmicus Maternus, O

ararum religionum, 6.

i Mythographi Vaticani, ed. G, H.
Bode, iii. 12. § p 246.

3 Plutarch, Cowrsl. od mxer. 10
Compare id., fns & Ciriris, 351 dal, D¢
E Delphico, 93 s, De esn carwinm, L. 7.

{4 Pausanias, ii. 31. 2 and 37. S5
Apollodorus, Biblifheca, iil. 5. 3.
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supposed to pass a certain portion of each year under ground,
naturally come to be regarded as gods of the lower world
orof the dead. Both Dionysus and Osiris were so conceived.'

A feature in the mythical character of Dionysus, whith
at first sight appears inconsistent with his nature as a deity
of vegetation, is that he was often conceived and represented
in animal shape, especially in the form, or at least with
the horns, of a bull. Thus he is spoken of as “cow-born,"
“bull,” “bull-shaped,” *bull-faced,” *“bull-browed” * bull-
horned,” *horn-bearing,” “two-horned,” *horned.”* He
was believed to appear, at least occasionally, as a bull® His
images were often, as at Cyzicus, made in bull shape! or
with bull horns ;® and he was painted with horns® Types
of the horned Dionysus are found amongst the surviving
monuments of antiquity.” On one statuette he appears clad
in a bull's hide, the head, horns, and hoofs hanging down
behind® Again, he is represented as a child with clusters
of grapes round his brow, and a calf’s head, with sprouting
horns, attached to the back of his head” On a red-figured
vase the god is portrayed as a calf-headed child seated on a
woman’s lap.” The people of Cynaetha in north-western
Arcadia held a festival of Dionysus in winter, when men,

! For Dionysus in this capacity see 4 Plutarch, frs o Onirds, 35%

F. Lenormant in Daremberg et Saglio,
Divtionnaire des Antiguitds Greegues
#f Ronsaines, 1. 632, For Osiris, see
Adonis, Attis, Oriris, Second Edition,
PP 344 5 .

2 Plutarch, Jrir of Orirds, 353 &,
Quaert. Graee. 36 ; Athenneus, xi 51,
P 476 A; Clement of Alexandria,
Protrept. il 165 Orphides, Hymn xxx.
ve. 3 4 xiv. @, M o2, Nl B
Euripides, Sacchas, 95 ; Scholinst on
Aristophanes, Sragr, 357 ; Nicander,
Alexipharmaca, 31 ; Lucian, Bacckus,
2. The title Eipagudrme applied to
Dionysus (Homeric Hymns, xxxiv. 2;
Porphyry, D¢ abstinentia, iil. 17;
Dionysins, fevar. 876 3 Edymologioum
Magmum, p. 371. 57) is etymaologically
equivalent to the Sanscrit swrnedba,
“a bull," as I was informed by my
lamented friend the late R. A. Neil of
Pembroke College, Cambridge.

2 Euripides, Bacchae,® gao s
1017 ; Noonus, Odemys, vi. 197 5pg.

-
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Athenaeus, xi. 51, p. 476 A,

& Diodorus Siculus, iii. 64. 2, iv. 4.
2 ; Cornutus, Theofopiae Graecas Com-
Jendinm, 0.

® Diodorus Siculus, jid, 64. 23 J. Teet-
res, Scholl on Lycophron, 200, 12363
Philostratus, Smaginer, i. 14615).

T Maller-Wieseler, Pemdmiiler der
altene Kungt, il pl. xxxiii. ; Daremberg
et Saglio, Dictionmaire des Antiguiess”
Crrecquer of Komaines, 1. 619 59., 6313
W. H. Roscher, Lexibon & priech, w.
rifm.  Mythologie, L. 1149 spg.; F.
Imhoof-Blumer, ** Coin-types of some
Kilikian Cities,” Journal of Hellewic
Studies, xvili. (1898) p. 165,

¥} F. G. Welcker, Alte Denbmiler
(Gittingen, 1849-1864), v. taf a,

¥ dArchacolopische  Zeitung, i
(1851) pl. xxxiil, with Gerhard's
remarks, pp. 371-373.

™ Gaweite Archéolopiqus, v. (1879)
pl. 3. C
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who had greased their bodies with oil for the occasion, used
to pick out a bull from the herd and carry it to the sanctuary
of the god. Dionysus was supposed to inspire their choice
of the particular bull,! which probably represented the deity
himself ; for at his festivals he was believed to appear in
bull form. The women of Elis hailed him as a bull, and
prayed him to come with his bull’s foot. They sang, “ Come
hither, Dionysus, to thy holy temple by the sea; come with
the Graces to thy temple, rushing with thy bull's foot, O
goodly ball, O goodly bull!”* The Bacchanals of Thrace
wore horns in imitation of their god! According to the
myth, it was in the shape of a bull that he was torn to
pieces by the Titans;* and the Cretans, when they acted
the sufferings and death of Dionysus, tore a live bull to
pieces with their teeth® Indeed, the rending and devouring
of live bulls and calves appear to have been a regular feature
of the Dionysiac rites® When we consider the practice of
portraying the god as a bull or with some of the features of
the animal, the belief that he appeared in bull form to his
worshippers at the sacred rites, and the legend that in bull
form he had been torn in picces, we cannot doubt that in
rending and devouring a live bull at his festival the
worshippers of Dionysus believed themselves to be killing
the god, eating his flesh, and drinking his blood.

Another animal whose form Dionysus assumed was the
goat. One of his names was “ Kid"" At Athens and at
Hermion he was worshipped under the title of * the one of
the Black Goatskin," and a legend ran that on a certain
occasior he had appeared clad in the skin from which he
took the title® In the wine-growing district of Phlius, where
P autumn the plain is still thickly mantled with the red and

on which there is a marginal ploss
& juepdy aff, & &r 7§ lap gawrbacror,

1 Pausanfas, viil, 19. 2,

® Plutarch, Quaestiones Grascae, 363
id, frir et Oviris, 35.

® V. Tectzes, Schol. em Lycophrom,
1236,

4 Nonnus, Diemys, vi. 205.

¥ Firmicus Maternus, D ervere pro-
Janarmm religionum, 6.

® Euripides, Bacchae, 735 5095
Scholiast on Aristophanes, Fragr, 357.
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golden foliage of the fading vines, there stood of old a
bronze image of a goat, which the husbandmen plastered
with gold-leal as a means of protecting their vines against
blight! The image probably represented the vine-god
himself, To save him from the wrath of Hera, *his father
Zeus changed the youthful Dionysus into a kid ;* and when
the gods fled to Egypt to escape the fury of Typhon,
Dionysus was turned into a goat? Hence when his
worshippers rent in pieces a live goat and devoured it raw,*
they must have believed that they were eating thesbady and
blood of the god.

The custom of tearing in pieces the bodies of animals
and of men and then devouring them raw has been practised
as a religious rite by savages in modern times. We need
not therefore dismiss as a fable the testimony of antiquity
to the observance of similar rites among the frenzied
worshippers of Bacchus. An English missionary to the Coast
Indians of British Columbia has thus described a scene like
the cannibal orgies of the Bacchanals,  After mentioning that
an old chief had ordered a female slave to be dragged to
the beach, murdered, and thrown into the water, he proceeds
as follows: “I did not see the murder, but, immediately
after, | saw crowds of people running out of those houses
near to where the corpse was thrown, and forming them-
selves into groups at a good distance away. This I learnt
was from fear of what was to follow Presently two bands
of furious wretches appeared, each headed by a man in a
state of nudity. They gave vent to the most unearthly
sounds, and the two naked men made themselveselook as
unearthly as possible, proceeding in a creeping kind of
stoop, and stepping like two proud horses, at the same time

! Pausanias, ii. 13. 6. On their
retamn from Troy the Greeks are said
to have formd goats and an image of
Diionysusin a cave of Enboea (Pagnsanias,
i 231k .

1 Apollodoras, Sibdieckeca, Gl 4. 3.

B Owid, Metam, v. 320; Antoninas
Liberalis, Trangproe. 28; Mythapraphi
Faticani, ed. G. H. Bode, i. 86, p.

-

§ Arnobius, Adverser®nationes, .
19. l'.'.nmplr: Suidas, e alyifer.

As fawns appear to have been also torn
in pieces at the rites of DMonysus
(Photins, Lexicon, so.  wefiplfor;
Harpocration, 5o, wmfplive), it is
probable that the fawn was another of
the god's embodiments. Huot of this
there seems no direct evidence. Fawn-
skins were worn both by the god and
his worshippers (Cornutus, Fiealopiae
Graseae Compendinm, 30).  Similarly
the female Bacchanals wore goat-skins
{Hesychius, r.o. r,p-u.“-ﬂin].
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shooting forward each arm alternately, which they held out
at full length for a little time in the most defiant manner.
Besides this, the continual jerking their heads back, causing
their longsblack hair to twist about, added much to their
savage appearance. For some time they pretended to be
secking the body, and the instant they came where it lay
they commenced screaming and rushing round it like so
many angry wolves, Finally they seized it, dragged it out
of the water, and laid it on the beach, where I was told the
naked men would commence tearing it to pieces with their
teeth. The two bands of men immediately surrounded
them, and so hid their horrid work. In a few minutes
the crowd broke into two, when each of the naked cannibals
appeared with half of the body in his hands. Separating
a few yards, they commenced, amid horrid yells, their still
more horrid feast. The sight was too terrible to behold.
I left the gallery with a depressed heart. 1 may mention
that the two bands of savages just alluded to belong to that
class which the whites term ‘medicine-men'” The same
writer informs us that at the winter ceremonials of these
Indians “the cannibal, on such occasions, is generally
supplied with two, three, or four human bodies, which he
tears to pieces before his audience. Several persons, either
from bravado or as a charm, present their arms for him
to bite. 1 have seen several whom he has bitten, and I hear
two have died from the effects” And when corpses were
not forthcoming, these cannibals apparently seized and
devoured living people. Mr. Duncan has seen hundreds of
the Tsimshian Indians sitting in their canoes which they
had just pushed off from the shore in order to escape being
torn to pieces by a party of prowling cannibals. Others
of these Indians contented themselves with tearing dogs
to pieces, while their attendants kept up a growling noise,
or a whoop, “ which was seconded by a screeching noise
made from an instrument which they believe tobe the abode
of a spirit™?

! Mr. Duncan, quoted by Commander
R. C. Mayne, Fowr Years im Britich
Colsembia and FPancowver Jifand (Lon-
don, 1862), pp, 284-288, The instru-

et which mailié the sgreeching sound

was no doubd a ball-roarer, a flat piece
of stick whirled at the end of a string so
as to producesa droning or screaming
note according to the speed of revolu-
tion. Soch instruments-are used by
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Mr. Duncan's account of these savage rites has been
fully borne out by later observation. Among the Kwakiutl
Indians the Cannibals (Hamatsas) are the highest in rank of
the Secret Socictics. They devour corpses, bite pieces out
of living people, and formerly ate slaves who had been
killed for the purpose. But when their fury has subsided,
they are obliged to pay compensation to the persons whom
they have bitten and to the owners of slaves whom they
have killed. The indemnity consists sometimes of blankets,
sometimes of canoes. In the latter case the tariff is fixed :
one bite, one cance. For some time after eating human
flesh the cannibal has to observe a great many rules, which
regulate his eating and drinking, his going out and his
coming in, his clothing and his intercourse with his wife.'
Similar customs prevail among other tribes of the same
coast, such as the Bella Coola, the Tsimshian, the Niska,
and the Nootka. In the Nootka tribe members of the
Panther Society tear dogs to pieces and devour them. They
wear masks armed with canine teeth® So among the
Haida Indians of the Queen Charlotte Islands there is one
religion of cannibalism and another of dog-eating. The
cannibals in a state of frenzy, real or pretended, bite flesh
out of the extended arms of their fellow villagers. When
they issue forth with cries of Hop-pop to observe this solemn
rite, all who are of a different religious persuasion make
haste to get out of their way ; but men of the cannibal creed
and of stout hearts will resolutely hold out their arms to be

the Koskimo Indians of the same
region at their cannibal and other
rites. See Fr. Boas, ** The Social
Organieation and the Secret Socicties
of the Kwakiutl Indians,” Reperd of
the U8, National Museum for 1835
{Washington, 1897), pp- 610, 611.

1 Fr. Boas, ep. . pp. 437-443,
§27 5., 530, 537 . 579, 064 i,
in * Fifth Report on the North-western
Tribes of Canada,” Report af the Hritisk
Aswoctation for 1559, pp. 54-56 (separate
reprint) ; &Z., il ** Sixth Report on the
Morthe western Tribes of Canada,™
Report of the Britich frociation for
régo, pp, 62, 65 sg. (separate reprint).
As to the sules observed after the

eating of homan flesh, see Tados and
the Perily of the Soul, pp. T88-190,

® Fr. Boas, ** The Social Organiza-
tion and the Secret Societies of the
Kwakiut] Indians," Refort of the L5
National Musewm for 1835 (Washing-
ton, 1897), pp. 649 2., 658 ap.; ad,
in “Sixth Report on the North-
western Tribes of Canada,” Keport of
the Britich Asseciation for 1890, p, 51;
{separate reprint); &, ¥ Seventh
Report on the North-western Tribes
of Canada,™ Repert of fhe British
Assocfation for r8pr, pp. 10 57, (separ-
ate reprint); .fadf, *“ Tenth Report on
the North-western Tries of Canada,™
Report of the Britisk Asseciation for
r8g5, p. 58 (separate rlirint).
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bitten. The sect of dog-eaters cut or tear dogs to pieces
and devour some of the flesh; but they have to pay for the
dogs which they consume in their religious enthusiasm.!
In the performance of these savage rites the frenzied actors
are believed to be inspired by a Cannibal Spirit and a
Dog-eating Spirit respectively.? Again, in Morocco there is Live goans
an order of saints known as Isowa or Arsawa, followers of ;:;:.-nri
Mohammed ben Isa or Atsa of Mequinez, whose tomb is at devoured
Fez. Every year on their founder's birthday they assemble }’,f S
at his shrine or elsewhere and holding each other’s hands Morocco.
dance a frantic dance round a fire. * While the mad dance
is still proceeding, a sudden rush is made from the sanctuary,
and the dancers, like men delirious, speed away to a place
where live goats are tethered in readiness. At sight of these
animals the fury of the savage and excited crowd reaches its
height. In a few minutes the wretched animals are cut, or
rather torn to pieces, and an orgy takes place over the raw
and quivering flesh. When they secem satiated, the
Emkaddim, who is generally on horseback, and carries a
long stick, forms a sort of procession, preceded by wild
music, if such discordant sounds will bear the name.
Words can do no justice to the frightful scene which now
ensues. The naked savages—for on these occasions a
scanty piece of cotton is all their clothing—with their long
black hair, ordinarily worn in plaits, tossed about by the
rapid to-and-fro movements of the head, with faces and
hands reeking with blood, and uttering loud cries resembling
the bleating of goats, again enter the town. The place is
now at their mercy, and the people avoid them as much as

sible by shutting themselves up in their houses. A
Christian or a Jew would run great risk of losing his life if
either were found in the street. Goats are pushed out from
the doors, and these the fanatics tear immediately to pieces
with their hands, and then dispute over the morsels of

1 G. M. Dawson, Keport om the
Cueen Charilottie Trlands, 1578 (Mon-
treal, 1880), pp. 125W, 128 m

? ]. R. Swanton, Comfributions fe
the Ethmology of the Haida (Leyden
and New York{1905), pp. 156, 160 5.,
170 59, 181 (The fermp North Pacific
Expedition, Memoir of the American

L]

Musewm of NaturalHirtery). Forde-
tnils as to the practice of these savage
rites among the Indian coast tribes of
British Columbin, sfc my ZTafemiom
and Exogamy (London, 1910), ifi. pp.
501, 511 sq., 515 5., 510, 521, 526,
535 1§y 537» 539 4 542 39 544
545 .
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bleeding flesh, as though they were ravenous wolves
instead of men. Snakes also are thrown to them as tests
of their divine frenzy, and these share the fate of the goats.
Sometimes a luckless dog, straying as dogs will stray in
a tumult, is seized on. Then the laymen, should any
be at hand, will try to prevent the desecration of pious
mouths. But the fanatics sometimes prevail, and the
unclean animal, abhorred by the mussulman, is torn in
pieces and devoured, or pretended to be devoured, with
indiscriminating rage.” ! I

The custom of killing a god in animal form, which we
shall. examine more in detail further on, belongs to a very
early stage of human culture, and is apt in later times to be
misunderstood. The advance of thought tends to strip the
old animal and plant gods of their bestial and vegetable
husk, and to leave their human attributes (which are always
the kernel of the conception) as the final and sole residuum,
In other words, animal and plant gods tend to become
purely anthropomorphic. When they have become wholly
or nearly so, the animals and plants which were at first the
deities themselves, still retain a vague and ill-understood
connexion with the anthropomorphic gods who have been
developed out of them. The origin of the relationship
between the deity and the animal or plant having been
forgotten, various stories are invented to explain it. These
explanations may follow one of two lines according as they
are based on the habitual or on the exceptional treatment
of the sacred animal or plant. The sacred animal was
habitually spared, and only exceptionally slain ; and’ accord-
ingly the myth might be devised to explain either why it
was spared or why it was killed. Devised for the former
purpose, the myth would tell of some service rendered to the
deity by the animal; devised for the latter purpose, the
myth would tell of some injury inflicted by the animal on
the god. The reason given for sacrificing goats to Dionysus
exemplifies a myth of the latter sort. They were sacri-

v A. Leared, Moroceo and the Moors
{London, 1876), pp. 267-260. Com-
pare Budgett Meakin, The Moors
(London, 1902), 5. The

£y |
same  order _nf E:-lu; also  exists

and holds similar orgies in Algeria,
especially at the town of Tlemeen,
See E. Doutté, Ler Airsdous & Tlemcen
(Chilons-sur-Marne, 1900}, p. 13
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ficed to him, it was said, because they injured the vine!

Now the goat, as we have seen, was originally an embodi-
ment of the god himself. But when the god had divested
himself ofhis animal character and had become essentially
anthropomorphic, the killing of the goat in his worship came
to be regarded no longer as a slaying of the deity himself,
but as a sacrifice offered to him ; and since some reason had
to be assigned why the goat in particular should be sacrificed,
it was a]]@gcd that this was a punishment inflicted on the
goat for injuring the vine, the object of the god's especial
care. Thus we have the strange spectacle of a god sacrificed
to himself on the ground that he is his own enemy. And
as the deity is supposed to partake of the victim offered to
him, it follows that, when the victim is the god's old self, the
god eats of his own flesh. Hence the goat-god Dionysus is
represented as eating raw goat’s blood ;* and the bull-god
Dionysus is called “eater of bulls”® On the analogy of
these instances we may conjecture that wherever a deity is
described as the eater of a particular animal, the animal in
question was originally nothing but the deity himself
Later on we shall find that some savages propitiate dead bears
and whales by offering them portions of their own bodies.®
All this, however, does not explain why a deity of
vegetation should appear in animal form. But the con-
sideration of that point had better be deferred till we have

1 Yarro, Kerum rustivarum, . 2. 19
Virgil, Geor. i 376-381, with the
comments of Servius on the passape
and on A%, iii. 118 ; Ovid, Fas, i
353 &pg.: oo, Afetamorph, xv. 114 57.5
Lomuatus, Theologiae Groscor Com-

i, 30,
L E‘.ll'ip.T.vllEl, Bacchae, 138 57, 1dypelwr

y Wpogdyor xdpo,
3 Sc'l:.nl on Anllnphmen, Frags, 357.
i Hera alyogdyor at Sparta, Pag-
sanins, §i. 15. 93 Hesychins, s
alyogdyor [compare the representation
of Hera clad in a goat's skin, with the
animal's head and horns over her head,
Miiller-Wieseler, Dembmiler der alfen
Kunst, l. No. :'.-g p; and the similar
onfof the Lanuvinian Juno,
er, Lexikon o, griech. w
Agrie, il 61:5 sgy.); Leus

.H.R

alyogdyor, Efymalogicum Magnnm, 5.0.
alyogdyer, p. 27. 52 (compare Scholiast
on Oppianus, Saliewf. il 10; L&
Stephani, in Compie. Nende de fa Com-
mitrion fopfriale Archéolagigue
lannde 86y (5t Petersburg, 1 éz‘!.
pp. 16-18) ; ﬁpulln dfopdyor at Elis,
Athenaeus, viti. 36, p. 346 B; Artemis
sarpogdyer in Samos, Hesychios, s,
snwpogudyor; compare id , 5.7, Kplogdor.
Divine titles derived from killing
animals are probably to be similarly
explained, as Dionyyus alydfohet |Pau-
sanias, ix. 8. 2); Rbea or Hecate
oworgaydr (. Teetres, Scholia on
Lycophrow, 77); Apollo Muwoxrives
{Sophacles, Electra, 6) ; Apollp savpe-
ariver (Pliny, Nat. Hist. xxxiv. 70

b See below, vol. il. ppe 184, 194
196, 197 5q., 233
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discussed the character and attributes of Demeter. Mean.
time it remains to mention that in some places, instead of
an animal, a human being was torn in picces at the rites of
Dionysus. This was the practice in Chios and Tenedos ;'
and at Potniae in Boeotia the tradition ran that it had been
formerly the custom to sacrifice to the goat-smiting Dionysus
a child, for whom a goat was afterwards substituted.® At
Orchomenus, as we have seen, the human victim was taken
from the women of an old royal family.® As the slain bull
or goat represented the slain god, so, we may suppose, the
human victim also represented him.

The legends of the deaths of Pentheus and Lycurgus,
two kings who are said to have been torn to pieces, the one
by Bacchanals, the other by horses, for their opposition to
the rites of Dionysus, may be, as I have already suggested,'
distorted reminiscences of a custom of sacrificing divine
kings in the character of Dionysus and of dispersing the
fragments of their broken bodies over the fields for the
purpose of fertilising them. In regard to Lycurgus, king of
the Thracian tribe of the Edonians, it is expressly said that
his subjects at the bidding* of an oracle caused him to be
rent in pieces by horses for the purpose of restoring the
fertility of the ground after a period of barrenness and
dearth® There is no improbability in the tradition. We
have seen that in Africa and other parts of the world kings
or chiefs have often been put to death by their people for
similar reasons.® Further, it is significant that King Lycurgus
is said to have slain his own son Dryas with an axe in a fit
of madness, mistaking him for a vine-branch” Have we not
in this tradition a reminiscence of a custom of sacrificing the.
king’s son in place of the father? Similarly Athamas, a
King of Thessaly or Boeotia, is said to have been doomed
by an oracle to be sacrificed at the altar in order to remove
the curse of barrenness which afflicted his country; however,
he contrived to evade the sentence and in a fit of madness
killed his own son Learchus, mistaking him for a wild beast.

! Porphyry, [% abitinentia, il 55. & Apollodorus, Bidliotheca, fil. 5. 1.

¥ Pameanias, ix. 8. 2. § The Magic Art and the Evolution
3 Scc The Dying God, pp. 163 5. of Rings, i. 344, 345, 16, 352, 354,

A Adonmis, Aftis, Osiris, Sccond 3166 s
Edition, pp. 332 0. T ﬁpolludmuuiﬂsﬁﬁﬁj«d. iil, 5.1,
¥ L -
Ly
E \ - b - x
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That this legend was not a mere myth is made probable by
a custom observed at Alus down to historical times: the
eldest male scion of the royal house was regularly sacrificed
in due fogrm to Laphystian Zeus if he ever set foot within
the town-hall! The close resemblance between the legends
of King Athamas and King Lycurgus lurnishes a ground for
believing both legends to be based on a real custom of
sacrificing either the king himself or one of his sons for the
good of the country ; and the story that the king's son
Dryas pcnshed because his frenzied father mistook him for
a vine-branch fits in well with the theory that the victim in
these sacrifices represented the vine-god Dionysus, It is
probably no mere coincidence that Dionysus himself is said
to have been torn in pieces at Thebes,? the very place where
according to legend the same fate befell king Pentheus at
the hands of the frenzied votaries of the vine-god.”

The theory that in prehistoric times Greek and Thracian

kings or their sons may have been dismembered in the 4

character of the vine-god or the corn-god for the purpose of
fertilising the earth or quickening the vines has received of
late years some confirmation from the discovery that down to
the present time in Thrace, the original home of Dionysus,
a drama is still annually performed which reproduces with
remarkable fidelity some of the most striking traits in the
Dionysiac myth and ritual® In a former part of this work
I have already called attention to this interesting survival
of paganism among a Christian peasantry;® but it seems
desimh'le and appropriate in this place to draw out somewhat

1 Herodotus, vii. 197 ; Apollodorus,
»Bidliotheca, i. 9. 1 59, ; Scholiast on
Aristophanes, Clomds, 257 ; J. Tretres,
Schol. om Lycophrom, 21; Hyginus,
Fabulae, 1-5. See The Dying God, PP-
161-163.

! Clemens Romanus, Recormitiones,
x. 24 (Migne's Patrologia Grasca, L
col. 1434)

3 Euripides, Sacchae, 43 579, 1043
#7¢. 3 Theocritus, foy, xxvi. ; Pausanias,
il. 2. 7. Strigjly speaking, the murder
of Pentheus jf sald to have been per.
petrated at Thebes, of which he
was king, on Mount Cithaeron,

4 See Mr. R. M. Dawkins, ** The
Modern Carnival in Thrace and the
Cult of Dionysus,”" Jewrnal gf Hellewic
Stwdier, xxvi. (1906) pp. 191-206.
Mr. Dawking describes the ceremonies
partly from his own observation, partly
from an account of them !lulbillhcil by
Mr. G. M. Vimyenos mm a Greek
periodical Bparuch “Exergplr, of which
only one number was published at
Athens in 1897. From his personal
observations Mr. Dawking was able 10
confirm the accuracy of Mr. Wiryenos's
acoount.

& Adomis, Attis, Osivis,
Edition, pp. 333 &
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more fully the parallelism between the modern drama and
the ancient worship.

The drama, which may reasonably be regarded as a direct
descendant of the Dionysiac rites, is annually performed at
the Carnival in all the Christian villages which cluster round
Viza, the ancient Bizya, a town of Thrace situated about
midway between Adrianople and Constantinople. In anti-
quity the city was the capital of the Thracian tribe of the
Asti; the kings had their palace there,' probably in the
acropolis, of which some fine walls are still standing.
Inscriptions preserved in the modern town record the names
of some of these old kings! The date of the celebration is
Cheese Monday, as it is locally called, which is the Monday
of the last week of Carnival. At Viza itself the mummery
has been shorn of some of its ancient features, but these
have been kept up at the villages and have been particularly
observed and recorded at the village of St. George (Haghios
Gheorgios). It is to the drama as acted at that village that
the following description specially applies. The principal
parts in the drama are taken by two men disguised in
goatskins. Each of them wears a headdress made of a
complete goatskin, which is stuffed so as to rise a foot or
more like a shako over his head, while the skin falls over the
face, forming a mask with holes cut for the eyes and mouth.
Their shoulders are thickly padded with hay to protect them
from the blows which used to be rained wvery liberally on
their backs. Fawnskins on their shoulders and goatskins on
their legs are or used to be part of their equipment, and
another indispensable part of it is a numbcr of sheep-bells
tied round their waists. One of the two skin-clad actors
carries a bow and the other a wooden effigy of the male
organ of generation. Both these actors must be married
men. According to Mr, Vizyenos, they are chosen for periods
of four years, Two unmarried boys dressed as girls and
sometimes caMed brides also take part in the play ; and a
man disguised as an old woman in rags carries a mock baby
in a basket ; the brat is supposed to be a seven-months'
child born out of wedlock and begotten by ap unknown

1 Strabo, vi.'L‘frlg. 481 Stephanus Byrantius, s, Bdﬁ"s-
! R. M. Dawkins, ap, . p. 192.
L2
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father. The basket in which the hopeful infant is paraded
bears the ancient name of the winnowing-fan (/i con-
tracted from /fidwon) and the babe itself receives the very
title “ He of the Winnowing-fan " (Léfnites) which in anti-
quity was applied to Dionysus. Two other actors, clad in
rags with blackened faces and armed with stout saplings,
play the parts of a gypsy-man and his wife; others per-
sonate policemen armed with swords and whips; and the
troupe i..r: completed by a man who discourses music on a
bagpipe.

Such are the masqueraders. The morning of the day
on which they perform their little drama is spent by them
going from door to door collecting bread, eggs, or money.
At every door the two skin-clad maskers knock, the boys
disguised as girls dance, and the gypsy man and wife enact
an obscene pantomime on the straw-heap before the house.
When every house in the village has been thus visited, the
troop takes up position on the open space before the village
church, where the whole population has already mustered to
witness the performance. After a dance hand in hand, in
which all the actors take part, the two skin-clad maskers
withdraw and leave the field to the gypsies, who now pretend
to forge a ploughshare, the man making believe to hammer
the share and his wife to work the bellows, At this point
the old woman's baby is supposed to grow up at a great
pace, to develop a huge appetite for meat and drink,
and to clamour for a wife. One of the skin-clad men
now pursues one of the two pretended brides, and a
mock tharriage is celebrated between the couple. After
_these nuptials have been performed with a parody of a real
“wedding, the mock bridegroom is shot by his comrade with
the bow and falls down on his face like dead. His slayer
thereupon feigns to skin him with a knife; but the dead
man’s wife laments over her deceased husband with loud
cries, throwing hersell across his prostrate body. In this
lamentation the slayer himself and all the other actors join
in: a Christian funeral service is burlesqued; and the pre-
tended corpse is lifted up as if to be carried to the grave
At this ﬁt, however, the dead men disconcerts the
preparatifns for his burial by suddenly coming to life
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again and getting up. So ends the drama of death and
resurrection.

The next act opens with a repetition of the pretence of
forging a ploughshare, but this time the gypsy mar hammers
on a real share, When the implement is supposed to have
been fashioned, a real plough is brought forward, the
mockery appears to cease, the two boys dressed as girls are
yoked to the plough and drag it twice round the village
square contrary to the way of the sun. One of the two
skin-clad men walks at the tail of the plough, the other
guides it in front, and a third man follows in the rear
scattering seed from a basket. After the two rounds have
been completed, the gypsy and his wife are yoked to the
plough, and drag it a third time round the square, the two
skin-clad men still playing the part of ploughmen. At Viza
the plough is drawn by the skin-clad men themselves. While
the plough is going its rounds, followed by the sower sowing
the seed, the people pray aloud, saying, “ May wheat be ten
piastres the bushel! Rye five piastres the bushel | Amen,
O God, that the poor may eat! Yea, O God, that poor folk
be filled!” This ends the performance. The evening is
spent in feasting on the proceeds of the house-to-house
visitation which took place in the morning.!

A kindred festival is observed on the same day of the
Carnival at Kosti, a place in the extreme north of Thrace,
near the Black Sea. There a man dressed in sheepskins or
goatskins, with a mask on his face, bells round his neck, and
a broom in his hand, goes round the village collecting food
and presents. He is addressed as a king and escorfed with
music. With him go boys dressed as girls, and another boy,
not so disguised, who carries wine in a wooden bottle and
gives of it to every householder to drink in a cup, receiving
a gift in return. The king then mounts a two-wheeled cart
and is drawn to the church. He carries seed in his hand,
and at the church two bands of men, one of married men
and the other of unmarried men, try each in turn to induce
the king to throw the seed on them. Finally he casts it on
the grpund in front of the church. The ceremony ends with

' R. M. Dawkins, #The Modern Dionysus,” Jowrnal of He enic Studies,
Carnival in Thrace and the Cult of xxvi. (1906) pp. 193-201,
-
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stripping the king of his clothes and flinging him into the
river, after which he resumes his usual dress.

In these ceremonies, still annually held at and near an
old capital, of Thracian kings, the points of similarity to the
ritual of the ancient Thracian deity Dionysus are sufficiently
obvious? The goatskins in which the principal actors are
disguised remind us of the identification of Dionysus with a
goat; the infant, cradled in a winnowing-fan and taking
its name from the implement, answers exactly to the
traditions’ and the monuments which represent the infant
Dionysus as similarly cradled and similarly named: the
pretence that the baby is a seven-months' child born out
of wedlock and begotten by an unknown father tallies
precisely with the legend that Dionysus was born prematurely
in the seventh month as the offspring of an intrigue between
a mortal woman and a mysterious divine father :* the same
coarse symbol of reproductive energy which characterised
the ancient ritual of Dionysus figures conspicuously in the
modern drama : the annual mock marriage of the goatskin-
clad mummer with the pretended bride may be compared
with the annual pretence of marrying Dionysus to the
Queen of Athens: and the simulated slaughter and resurrec-
tion of the same goatskin-clad actor may be compared with
the traditional slaughter and resurrection of the god himsell.
Further, the ceremony of ploughing, in which after his
resurrection the goatskin-clad mummer takes a prominent
part, fits in well not only with the legend that Dionysus was
the first to yoke oxen to the plough, but also with the
symbull';m of the winnowing-fan in his worship ; while the
prayers for plentiful crops which accompany the ploughing
accord with the omens of an abundant harvest which were
drawn of old from the mystic light scen to illumine by night
one of his ancient sanctuaries in Thrace. Lastly, in the
ceremony as observed at Kosti the giving of wine by the king's
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attendant is an act worthy of the wine-god : the throwing
of seed by the king can only be interpreted, like the plough-
ing, as a charm to promote the fertility of the ground ; and
the royal title borme by the principal masker harmonises
well with the theory that the part of the god of the corn and
the wine was of old sustained by the Thracian kings who
reigned at Bisya.

If we ask, To what ancient festival of Dionysus does the
modern celebration of the Carnival in Thrace most nearly
correspond ? the answer can be hardly doubtful. The
Thracian drama of the mock marriage of the goatskin-clad
mummer, his mimic death and resurrection, and his sub-
sequent ploughing, corresponds both in date and in character
most nearly to the Athenian festival of the Anthesteria,
which was celebrated at Athens during three days in early
spring, towards the end of February or the beginning of
March. Thus the date of the Anthesteria could not fall
far from, and it might sometimes actually coincide with, the
last week of the Carnival, the date of the Thracian cele-
bration. While the details of the festival of the Anthesteria
are obscure, its general character is well known. It was
a festival both of wine-drinking and of the dead, whose
souls were supposed to revisit the city and to go about the
streets, just as in modern Europe and in many other parts
of the world the ghosts of the departed are still believed to
return to their old homes on one day of the year and to be
entertained by their relatives at a solemn Feast of All
Souls! But the Dionysiac nature of the festival was
revealed not merely by the opening of the wine-vats and
the wassailing which went on throughout the city among
freemen and slaves alike ; on the second day of the [estival
the marriage of Dionysus with the Queen of Athens was
celebrated with great solemnity at the Bucolium or Ox-stall.®

1 As to such festivals of All Souls  August Mommsen, Seerfalagie ( Leipsic,
see Adowiz, Attr, Osiris, Second 1864), pp. 345 39y 5 i, Feste der

Edition, pp. 301-318,

2 The passages of ancient authors
which refer to «he Anthesteria are
collected by Professor Martin P. Nilsson,
Studiade Dionysiis Atticis | Lund, 1900),
PP 148557 As to the festfval,which has
been much discussed of late years, see

Stads Athen fm  Altertum (Leipsic,
1598), pp. 384 syy.; G. F. Schoemann,
Griechische Alterthiimer’ | Berlin, 1902),
il. 516 syg. ;3 B hde, Prycke?
(Tubingen and Leipsichaoo3), L 236
fp¢. + Martin P. Nil of, eff. pp
115 spg. 5 P. Foucart, Le Culte ok
-
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It has been suggested with much probability that at
this sacred marriage in the Ox-stall the god was repre-
sented wholly or partly in bovine shape, whether by an
image or by an actor dressed in the hide and wearing the
horns of a bull; for, as we have seen, Dionysus was often
supposed to assume the form of a bull and to present himself
in that guise to his worshippers. If this conjecture should
prove to be correct—though a demonstration of it can
hardly be expected—the sacred marriage of the Queen to
the Bull-god at Athens would be parallel to the sacred
marriage of the Queen to the Bull-god at Cnossus,
according to the interpretation which 1 have suggested
of the myth of Pasiphae and the Minctaur;® only
whereas the bull-god at Cnossus, if I am right, stood for the
Sun, the bull-god at Athens stood for the powers of vegeta-
tion, especially the corn and the vines. It would not be
surprising that among a cattle-breeding people in early days
the bull, regarded as a type of strength and reproductive
energy, should be employed to symbolise and represent more
than one of the great powers of nature. If Dionysus did
indeed figure as a bull at his marriage, it is not improbable
that on that oceasion his representative, whether a real bull
or a man dressed in a bull's hide, took part in a ceremony
of ploughing ; for we have seen that the invention of yoking
oxen to the plough was ascribed to Dionysus, and we Know
that the Athenians performed a sacred ceremony of plough-
ing, which went by the name of the Ox-yoked Ploughing
and took place in a field or other open piece of
ground at the foot of the Acropolis® It is a reasonable
conjecture that the field of the Ox-yoked Ploughing may
fiave adjoined the building called the Ox-stall in which the
marriage of Dionysus with the Queen was solemnised ;* for

Diamysor en Aftiyue (Paris, 1904}, pp.
107 sgg.; Miss J. E. Harrison, Fre-
lepomena fo the Study of Gresk Re.
ligion® (Cambridge, 1908), pp. 32 5gg.;
L. B Famell, The Culir of the Greek
Srafer, v, (Oxford, 1900) pp. 214 504

As to the marriage of Dionysus to the
Cueen of Athers, see The Magic Art
and the Evoll af Kiwgs, L 136 5.

! By Profesor U. von Wilamowitz-

Moellendodll, Arictotelesr wnd Athem
(Berlin, 1893), ii. 42 ; and afterwards
by Miss J. E. Harrjson, Frof
to the Study of Greek Religion,® p. 536,
2 The Dying God, p. 71.
3 Platarch, Cemiugafia Frascepta,

¢ Miss J. E. Harrison, Mytholagy
and Monume2ts of Anciens  Athens
({Londan, 1890}, pp. 166 5.
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that building is known to have been near the Prytaneum or
Town-Hall on the northern slope of the Acropolis.!
Thus on the whole the ancient festival of the Anthesteria,

so far as its features are pres
restored by the use of reasona

erved by tradition or can be
ble conjecture, presénts several

important analogies to the modern Thracian Carnival in
respect of wine-drinking, a mock marriage of disguised actors,
and a ceremony of ploughing. The resemblance between

the ancient and

the modern ritual would be still closer il

some eminent modern scholars, who wrote before the dis-
covery of the Thracian Carnival, and whose judgment was

therefore not biassed by its analogy to the Athenian

festival,

are right in holding that another important feature of the

Anthesteria was
Dionysus.® They point out t

fourteen Sacred Women offici
the number of the Titans, who tore

the dramatic
hat at the marriage of Dionysus
ated at fourteen altars ;® that

death and resurrection of

Dionysus in pieces, was

fourteen, namely seven male and seven female ;4 and that
Osiris, a god who in some respects corresponded closely

to Dionysus, is said
fourteen fragments.”

to have been rent by
Hence they conjecture that at Athens

Typhon into

the body of Dionysus was dramatically broken into fourteen
fragments, one for each of the fourteen altars, and that it

was afterwards dramatically pieced together
Women, just as the broken body

life by the fourteen Sacred

and restored to

of Osiris was pieced together by a company of gods and

goddesses and restored to

jecture is ingenious and plausible,
sources of information it must remain a

1 Aristotle, Comstitution of Athens,
3. As to the situation of the Frytaneam
ses my nole on Pausanias, i. 18. 3 (vol.
i p. 172}

3 Apgust  Mommsen, Heortolopic,
PP 370 8Y-3 id, Feste der Stadt
Athen fw Altertum, pp. 308 575 .
Foucart, fe Cwite de [Momyies en
Attigue, pp. 138 s9¢. _

1 Demosthenes, Comtra Neaer. 73,
ppe 1369 5. 3 JAlius Pollux, viil. 108 ;
Etymogicom Magnum, p. 327, Lo
epaipar ; Hesychius, 2.m, Tepapal.

4 Chr. A. Lobeck, Aplsophancur,

life by his sister Isis.

# The con-

but with our existing
conjectre and

505

b Plutarch, feis ef Osiris, 18, 42. *

8 The resurrection of Osiris is not
described by Plutarch in his treatise
Jrix ef Osiriv, which isstill our principal
source for the myth of the god ; but
it is fortunately reconded in mative
Egyptian writings. See Adunin, Affis,
Oriris, Second Edition, p. 274.
Foucart supposes that the resurrec.
tion of Dionysus was enacted at the
Anthesterta ; Angust Muommsen pre-
fers to suppose thatWr was enacted
in the following montiiat the Lesser
Mysteries.
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nothing more. Could it be established, it would forge
another strong link in the chain of evidence which binds
the modern Thracian Carnival to the ancient Athenian
Anthesteria ; for in that case the drama of the divine death
and resurrection would have to be added to the other
features which these two festivals of spring possess in common,
and we should have to confess that Greece had what we
may call its Good Friday and its Easter Sunday long before
the events took place in Judea which diffused these two
annual commemorations of the Dying and Reviving God
over a great part of the civilised world. From so simple a
beginning may flow consequences so far-reaching and im-
pressive; for in the light of the rude Thracian ceremony
we may surmise that the high tragedy of the death and
resurrection of Dionysus originated in a rustic mummers'
play acted by ploughmen for the purpose of fertilising the
brown earth which they turned up with the gleaming share
in sunshiny days of spring, as they followed the slow-paced
oxen down the long furrows in the fallow field. Later on
we shall see that a play of the same sort is still acted, or
was acted down to recent years, by English yokels on
Plough Monday,

But before we pass from the tragic myth and ritual of
Dionysus to the sweeter story and milder worship of Demeter
and Persephone, the true Greek deities of the corn, it is fair
to admit that the legends of human sacrifice, which have
left so dark a stain on the memory of the old Thracian god,
may have been nothing more than mere misinterpretations
of a saerlficial ritual in which an animal victim was treated
as a human being. For example, at Tenedos the new-born
cllf sacrificed to Dionysus was shod in buskins, and the
mother cow was tended like a woman in child-bed! At
Rome a she-goat was sacrificed to Vedijovis as if it were a
human victim.? Yet on the other hand it is equally possible,
and perhaps more probable, that these curioug rites were
themselves mitigations of an older and ruder custom of
sacrificing human beings, and that the later pretence of

! Aelian, D¢ Narwra Awimalivos,  1894), pp. 300 s9q "
xil. 34. Compayi:W. Robertson Smith, -
Reliplon of &2 Semitesr? (London, T Aulas Gellius, v. 12, 13,

PT. V. VOL. 1 ]
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treating the sacrificial victims as if they were human beings
was merely part of a pious and merciful fraud, which
palmed off on the deity less precious victims than living
men and women. This interpretation is supported by the
undoubted cases in which animals have been substituted
for human victims! On the whole we may conclude that
neither the polished manners of a later age, nor the glamour
which Greek poetry and art threw over the figure of
Dionysus, sufficed to conceal or erase the deep lines of
savagery and cruelty imprinted on the features of this
barbarous deity.

} See The Dying God, p. 166 note !, and below, - 749,



CHAPTER 11
DEMETER AND PERSEPHONE

DioNysus was not the only Greek deity whose tragic story
and ritual appear to reflect the decay and revival of vegeta-
tion. In another form and with a different application the
old tale reappears in the myth of Demeter and Persephone.
Substantially their myth is identical with the Syrian one of
Aphrodite (Astarte) and Adonis, the Phrygian one of Cybele
and Attis, and the Egyptian one of Isis and Osiris, In the
Greek fable, as in its Asiatic and Egyptian counterparts, a
goddess mourns the loss of a loved one, who personifies the
vegetation, more especially the corn, which dies in winter to
revive in spring; only whereas the Oriental imagination
figured the loved and lost one as a dead lover or a dead
husband lamented by his leman or his wife, Greek fancy
embodied the same idea in the tenderer and purer form of a
dead daughter bewailed by her sorrowing mother.

The oldest literary document which narrates the myth
of Demeter and Persephone is the beautiful Homeric fymn
to Demeéter, which critics assign to the seventh century before
_our era! The object of the poem is to explain the origin of
the Eleusinian mysteries, and the complete silence of the
poet as to Athens and the Athenians, who in after ages
took a conspicuous part in the festival, renders it probable
that the hymn was composed in the far off time when
Eleusis was still a petty independent state, and before the
stately procession of the Mysteries had begun to defile, in

I R. Foerster, Der Kaub snd oie A Inter date—the age of the Pisistra.
Rickbehr der Permphone (Stuttgart, tids—is assigned to the hymn by A
1874), PP 37-39: The Homeric Baumeister (Hymni Homerici, Leipsic,
Hymns, editgl by T. W. Allen and 1860, p 2845
E. E. Sikes (London, 1904), pp. 105
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36 DEMETER AND PERSEPHONE CHAP,

bright September days, over the low chain of barren rocky
hills which divides the flat Eleusinian cornland from the
more spacious olive-clad expanse of the Athenian plain. Be
that as it may, the hymn reveals to us the conception which
the writer entertained of the character and functions of the
two goddesses: their natural shapes stand out sharply enough
under the thin veil of poetical imagery. The youthful
Persephone, so runs the tale, was gathering roses and lilies,
crocuses and violets, hyacinths and narcissuses in a lush
meadow, when the earth gaped and Pluto, lord of the Dead,
jssuing from the abyss carried her off on his golden car to
be his bride and queen in the gloomy subterranean world.
Her sorrowing mother Demeter, with her yellow tresses
veiled in a dark mourning mantle, sought her over land and
sea, and learning from the Sun her daughter's fate she
withdrew in high dudgeon from the gods and took up her
abode at Eleusis, where she presented herself to the king's
daughters in the guise of an old woman, sitting sadly under
the shadow of an olive tree beside the Maiden's Well, to
which the damsels had come to draw water in bronze pitchers
for their father's house. In her wrath at her bereavement
the goddess suffered not the seed to grow in the earth but kept
it hidden under ground, and she vowed that never would she
set foot on Olympus and never would she let the corn sprout
till her lost daughter should be restored to her. Vainly the
oxen dragged the ploughs to and fro in the fields; vainly
the sower dropped the barley seed in the brown furrows;
nothing came up from the parched and crumbling soil.
Even the Rarian plain near Eleusis, which was ‘wont to
wave with yellow harvests, lay bare and fallow.! Mankind
would have perished of hunger and the gods would have
been robbed of the sacrifices which were their due, if Zeus
in alarm had not commanded Pluto to disgorge his prey, to
restore his bride Persephone to her mother Demeter. The
grim lord of> the Dead smiled and obeyed, but before he
sent back Lis queen to the upper air on a golden car, he
gave her the seed of a pomegranate to eat, which ensured
that -she would return to him. But Zeus stipulated that
henceforth Persephione should spend two thirds of every

1 flymn fo Demeter, 30y, 302 5909, 330 190, 349 177, 414 209, 450 399
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year with her mother and the gods in the upper world and

one third of the year with her husband in the nether world,

from which she was to return year by year when the earth

was gay with spring flowers. Gladly the daughter then The return
returned to the sunshine, gladly her mother received her and ::p';';"u
fell upon her neck ; and in her joy at recovering the lost

one Demeter made the corn to sprout from the clods of the
ploughed fields and all the broad earth to be heavy with
leaves and blossoms. And straightway she went and
shewed this happy sight to the princes of Eleusis, to
Triptolemus, Eumolpus, Diocles, and to the king Celeus
himself, and moreover she revealed to them her sacred rites

and mysteries. Blessed, says the poet, is the mortal man

who has seen these things, but he who has had no share of

them in life will never be happy in death when he has
descended into the darkness of the prave. So the two
goddesses departed to dwell in bliss with the gods on
Olympus ; and the bard ends the hymn with a pious prayer

to Demeter and Persephone that they would be pleased to

grant him a livelihood in return for his song.!

It has been generally recognised, and indeed it seems The aim
scarcely open to doubt, that the main theme which the poet J5¢
set before himself in composing this hymn was to describe Hymn s
the traditional foundation of the Eleusinian mysteries by the i\ .
goddess Demeter. The whole poem leads up to the trans- mm'h:ﬂ
formation scene in which the bare leafless expanse of the fundation
Eleusinian plain is suddenly turned, at the will of the g:l':h“
goddess, into a vast sheet of ruddy corn; the beneficent mysteriss
deity takes the princes of Eleusis, shews them what she has t‘nf

=done, teaches them her mystic rites, and vanishes with her ]
daughter to heaven. The revelation of the mysteries is the
triumphal close of the piece. This conclusion is confirmed
by a more minute examination of the poem, which proves
that the poet has given, not merely a general account of the
foundation of the mysteries, but also in more br less veiled
language mythical explanations of the origin of particular
rites which we have good reason to believe forfied essential

v Hymn te Demeter, 310559, With  of Apollodores (Sibfisthers, . 5) and
the myth as 2zt forth in the Homeric  Owid (Farfi, iv. 425-618; Melamer
hymn may be compared the accounts  pheses, v. 385 fg9.)
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features of the festival. Amongst the rites as to which the
poet thus drops significant hints are the preliminary fast of
the candidates for initiation, the torchlight procession, the
all-night vigil, the sitting of the candidates, veiled and in
silence, on stools covered with sheepskins, the use of scurrilous
language, the breaking of ribald jests, and the solemn com-
munion with the divinity by participation in a draught of
barley-water from a holy chalice.!

But there is yet another and a deeper secret of the
mysteries which the author of the poem appears to have
divulged under cover of his narrative. He tells us how, as
soon as she had transformed the barren brown expanse of the
Eleusinian plain into a field of golden grain, she gladdened
the eyes of Triptolemus and the other Eleusinian princes by
shewing them the growing or standing corn. When we
compare this part of the story with the statement of a
Christian writer of the second century, Hippolytus, that the
very heart of the mysteries consisted in shewing to the
initiated a reaped ear of corn® we can hardly doubt that

L Hymn fo Demefer, 47-50, 191-
211, 292-295, with the notes of
Messrs. Allen and Sikes in their edi-
tion of the Homere Hymns (London,
1904). As to representations of the
eandidates for initiation seated on stools
dra with sheepsking, see L. R.
Famell, The Cultr af the Greek States,
§il. (Oxford, 1007) pp. 237 f7g., with
plate xve. On a well-known marble
vase there fgured the stool is covered
with a lion"s skin and one of the candi-
date’sfest rests on a ram's skull or horns;
but in two other examples of the same
scene the mm's fleece is placed on the
seat (Farnell, sp aif. p. 240 note 8),
Just as it is said to have been placed
on Demeter’s stool in the Homeric
hymn. As to the form of communion
in the Fleusinian mysteries, see
Clement of Alexandria, Frofrepd. 21,
p 18 ed. Potter Amobius, Adversus
mafionies, ¥. 26 ; L. R, Famell, ap. cif,
fii. 185 1y, 195 1. For discussions
of the ancient evidence bearing on the
Eleusnian mysteries it may suffice to
refer to Chr. A. Lobecly Apisaghanus
(Konigsberg, 1820}, pp. 3 a¢.; G. F.
Schoemann, Griechische Alterthimer,t

ii. 387 sgg. 5 Aung. Mommsen, Heario-
lopie (Leipsic, 1364), pp. 222 9.5
id., Feste der Stadt Athen im Allertum
{Leipsic, 1898), pp. 204 sy.; P
Foucart, Reckerches sur I'Origine of
la Nature des Mystires o Elenris
(Faris, 1895) (Mémairer de P Académic
der  Imseripeions, xxxv.); dd, Les
grands  Afysibres o Bleusis  (Paris,
1900) (Mémoires de ' Acaddmic des
Freseriptions, xxxvii.); F. Lenormant
and E. Pottier, s.v. ** EEV“MI'" in
Daremberg et Saglio, Lctiommaire
der Antiguités Grecguer ef Romaines,
il 544 spq. 3 L. B Farnell, The Culls-
of the Greek States, ifi. 126 sgy.

? Hippolytus, Refudatio Omnium

aererium, v. 8, p 162, ed. L.
Duncker et F. G. Schneidewin (Got-
tingen, 1836). The word which the
poct uses to express the revelation
{Beie, f{ymn to Demeter, verse 474) is
a technical one in the mysteries; the
full phrase was Jeurdwas 7 lepd.  See
Plutarch, Afidfades, 22; Xenophon,
Hellenica, vi. 3. 6;0socrates, P
prvicus, 63 Lysias, Contra Andocidem,
§r; Chr. A. Lobeck,V.dplsephamur,
B 5L

e
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the poet of the hymn was well acquainted with this solemn
rite, and that he deliberately intended to explain its origin
in precisely the same way as he explained other rites of the
mysteries, namely by representing Demeter as having set
the example of performing the ceremony in her own person.
Thus myth and ritual mutually explain and confirm each
other. The poet of the seventh century before our era
gives us the myth—he could not without sacrilege have
revealed the ritual : the Christian father reveals the ritual,
and his revelation accords perfectly with the veiled hint of
the old poet. On the whole, then, we may, with many
modern scholars, confidently accept the statement of the
learned Christian father Clement of Alexandria, that the
myth of Demeter and Persephone was acted as a sacred
drama in the mysteries of Eleusis.!

But if the myth was acted as a part, perhaps as Demeter
the principal part, of the most famous and solemn religious :":bf:"
= - - = o
rites of ancient Greece, we have still to enquire, What pemsoni-
was, after all, stripped of later accretions, the original x‘m"
kernel of the myth which appears to later ages surrounded
and transfigured by an aureole of awe and mystery, lit up
by some of the most brilliant rays of Grecian literature and
art? If we follow the indications given by our oldest
literary authority on the subject, the author of the Homeric
hymn to Demeter, the riddle is not hard to read ; the figures
of the two goddesses, the mother and the daughter, resolve
themselves into personifications of the corn.' At least this

appears to be fairly certain

1 Clement of Alexandrin, Profrept,
=i 12, p. 12 ed. Potter: And 8¢ gal
Kby dpipa 4§y éyerdoipe purriobe xal
e whdrgr gal vip dprayhe cal v wédrfor
oiraly "Elovrls Sgdowyel.  Compare
F. Lenormant, r.e. * Eleusinia,® in
Daremberg et Saglio, Jdctiemmarre
des Antiguitds Greegues of Romaimes,
il 578 : * Quele drame mystigue des
avenfires de Diémiter of de Cord con-
stitudt le spectacie esseniiel de Pinitia-
tien, Cat ce dont i wons semble im-
possible de douter,® A similar view
is expressed by G. F. Schoemann
(Crriechische idilterthimer il 402);
Preller- Robert  (Grigchiee Mypthe-

for the daughter Persephone,

fogie, i. 793)3 P. Foucart (Rechervhes
str I"Oripine of la Natwre des Mystives
" Elewsis, Paris, 1895, pp. 43 fq¢. 5
id,, Ler Gramdr Mystires o Elensis,
Paris, 1900, p. 137); E. Fohde
(Fiyche,® L 289); and L. R. Famell
( The Cults of the Greek States, iil. 134,
173 5pg- )

? On Demeter and Proserpine as
desses of the com, see L. Preller,
Demeter wund Fersephone (Hamburg,
1837), pp 315 sgg. 5 and especially
W. Mannhagdt, Mytholagische For-
schungen (Stmsburg, 1884), pp. 202

W.
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The goddess who spends three or, according to another
version of the myth, six months of every year with the
dead under ground and the remainder of the year with the
living above ground ;' in whose absence the barley seed is
hidden in the earth and the fields lie bare and fallow ; on
whose return in spring to the upper world the corn shoots
up from the clods and the earth is heavy with leaves and
blossoms—this goddess can surely be nothing else than a
mythical embodiment of the vegetation, and particularly of
the corn, which is buried under the soil for some months of
every winter and comes to life again, as from the grave, in
the sprouting cornstalks and the opening flowers and foliage
of every spring. No other reasonable and probable ex-
planation of Persephone seems possible And if the
daughter goddess was a personification of the young corn
of the present year, may not the mother goddess be a
personification of the old corn of last year, which has given
birth to the new crops? The only alternative to this view
of Demeter would seem to be to suppose that she is a
personification of the earth, from whose broad bosom the
corn and all other plants spring up, and of which accordingly
they may appropriately enough be regarded as the daughters.
This view of the original nature of Demeter has indeed been
taken by some writers, both ancient and modern® and it is
! According to the nuthor of the e Pegetation Permeplone.” Frangols
Homeric Hymn to Demeter (veses Lenormant, again, held that Demeter
398 190, 445 59¢.) and Apollodorus  was originally a personification of the
Hibliatheca, £ 5. 3) the time which earth regarded as  divine, but he
 had to spend underground  admitted that from the time of the

was one third of the year; according  Homeric poems downwnrds she was
to Ovid (Fasti, iv. 613 55,5 Meta.  sharply distinguished from Ge, the
morphotes, v. 564 sy, l;‘dtug'inu carih-goddess proper.  Sce Darembers-
® This view of the myth of Perse. Eﬂ?&?ﬂ;;::: f’:,{fgg::ﬁ

phone is, for example, accepted and  §i. 1022 sp.  Some i i
s ght might be
cleardy stated by L. Preller (Demefer  thrown on  the question  whether

f PP 128 sp). Demeter was an Earth Goddess or a
See, for example, Firmicus Mater-  Corn Goddess, if we could be sure of
nus, ﬂr:wrmfumm refigionsmt,  the etymology of her name, which has
1. 3: Fi'mm rn!m'm.l‘rgn veflunt  been variously explained as * Earth
ery;;u- dnm:\r. guia  fruger  Mother” (A§ uwfrmp equivalent to I'§
Aewtin) Cunl serd codperind prosunt.  pfrne) and as ** Barley Mother” (from
?h“hym (.‘rrm-.- somcimant,  analleged Cretan worf dnai ** barley ™:
Homen tMﬁ-u‘:ﬁu-nmﬁ“; see Elymolopicum Mapnum, 5o, And,

P 263 57.).  The former etymology
has been the most popular 3 the latter

—_—

]
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one which can be reasonably maintained, But it appears
to have been rejected by the author of the Homeric hymn
to Demeter, for he not only distinguishes Demeter from the
personified Earth but places the two in the sharpest opposi-
tion to each other. He tells us that it was Earth who, in
accordance with the will of Zeus and to please Pluto, lured
Persephone to her doom by causing the narcissuses to grow
which tempted the young goddess to stray far beyond the
reach of help in the lush meadow.!! Thus Demeter of the
hymn, far from being identical with the Earth-goddess, must
have regarded that divinity as her worst enemy, since it
was to her insidious wiles that she owed the loss of her
daughter. But if the Demeter of the hymn cannot have
been a personification of the earth, the only alternative
apparently is to conclude that she was a personification of
the corn.

With this conclusion all the indications of the hymn- TheYelow
writer seem to harmonise. He certainly represents Demeter &“"l‘x
as the goddess by whose power and at whose pleasure dess who
the corn either grows or remains hidden in the ground ; §i%.
and to what deity can such powers be so fittingly ascribed grain from
as to the goddess of the corn? He calls Demeter yellow by
and tells how her yellow tresses flowed down on her threshing.
shoulders ;? could any colour be more appropriate with
which to paint the divinity of the yellow grain? The same
identification of Demeter with the ripe, the yellow corn is
made even more clearly by a still older poet, Homer
himself, or at all events the author of the fifth book of the
Iliad, “There we read: “ And even as the wind carries the
—chaff about the sacred threshing-floors, when men are

is maintained by W, Mannhardt. See
L. Preller, Demefer und Fersephone,
PP 317, 366 spq.; F. G. Welcker,
Griechische Gaterlehre, L 385 509.3
Preller-Robert, Grischinche Alythalopie,
i. 747 note ® ; Kern, in Pauly-Wissowa's
Real- Encycloplidie der classischen Alter-
fumswirsenschaft, v, 2713 ; W. Mann-
harde, Mywtholapieche Forschungen, pp.
281 sgg.  But®my learned friend the
Rev. Professor J. H. Moulton informs
me that both etymologies are open to
serious philological objections, and that

no satisfactory derivation of the Arst
syllable of Demeter's name has yet
been proposed. Accordingly T prefer
to base no argument on an analysis of
the name, and to rest my interpretation
of the poddess entifely on her myth,
ritual, and representations in  art.
Etymology is at the best a very slippery
ground on which to fear myl:hl:!lﬂglﬂl
theories.

} Hyme ®Demeter, B 1pg.
Y Hymm te Demeler, 379, 302
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winnowing, what time yellow Demeter sifts the corn from
the chaff on the hurrying blast, so that the heaps of chaff
grow white below, so were the Achaeans whitened above by
the cloud of dust which the hoofs of the horses spurned to
the brazen heaven”! Here the yellow Demeter who sifts
the grain from the chaff at the threshing-floor can hardly be
any other than the goddess of the yellow corn ; she cannot
be the Earth-goddess, for what has the Earth-goddess to do
with the grain and the chaff blown about a threshing-floor ?
With this interpretation it agrees that elsewhere Homer
speaks of men eating " Demeter’s corn”;* and still more
definitely Hesiod speaks of “ the annual store of food, which
the earth bears, Demeter's corn,”® thus distinguishing the
goddess of the corn from the earth which bears it. Still
more clearly does a later Greek poet personify the corn as
Demeter when, in allusion to the time of the corn-reaping,
he says that then “the sturdy swains cleave Demeter limb
The Green from limb."* And just as the ripe or yellow corn was
m""" personified as the Yellow Demeter, so the unripe or green
dess of the corn was personified as the Green Demeter. In that
EesR 8=t character the goddess had sanctuaries at Athens and other
places ; sacrifices were appropriately offered to Green
Demeter in spring when the earth was growing green with
the fresh vegetation, and the victims included sows big
with young, which no doubt were intended not merely to
symbolise but magically to promote the abundance of the
Crops.
Thecereals  In Greek the various kinds of corn were called by the
“Demetrrs BeNeral name of * Demeter's fruits,”® just as in Latin they
fuiin®  were called the * fruits or gifts of Ceres”” an expression

1 Homer, /liad, v. 499-504.

¥ Jliad, xiid. 322, xxi. 76.

 Hesiod, Warks and Days, 31t 19,
ﬁ; Quoted by Plutarch, Jrdg e Oririr,

The Cuits of the Greek States, il
312 57,

* Herodotus, i 193, iv. 108:
Xenophon, Sellenica, vi, 3. 6; Aclian,

Historia Animalivm, xvii. 16: Cor-

¥ Pansanias, Le32. 3 with my note ;
Dittenberger, Syflage  Sascriptionum
Graecarsm,® No. 6155 ]. de Prott et
teonsod s S
us PEiT, 1 H
Cornutus, Theafariae r:?:LP C:a.
pewdivam, 28 ; Scholiast®on Sophocles,
Orcdipaes Colow, 16005 L. R. Farnell,

nutus, Fheolsrias Graccae Compendiim,
28; Gesponica, 1. 12, 36; Paroemie-
;mp:h' Grraecd, ed. Leutsch et Schnei-
dewin, Appendixiv. 20 (vol. & p. 439).

T Cerealia in Pling, Nar, Hist,
uxiil. 15 Cervalia munera nnd Cerealia
dewa in Owid, Metamorphoses, xi
121 4.
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which survives in the English word cereals. Tradition ran
that before Demeter's time men neither cultivated corn nor
tilled the ground, but roamed the mountains and woods in
search of the wild fruits which the earth produced spon-
taneously from her womb. for their subsistence. The
tradition clearly implies not only that Demeter was the
goddess of the corn, but that she was different from and
younger than the goddess of the Earth, since it is expressly
affirmed that before Demeter's time the earth existed and
supplied mankind with nourishment in the shape of wild
herbs, grasses, flowers and fruits.

In ancient art Demeter and Persephone are characterised
as goddesses of the corn by the crowns of corn which they
wear on their heads and by the stalks of corn which they
hold in their hands® Theocritus describes a smiling image
of Demeter standing by a heap of yellow grain on a
threshing-floor and grasping sheaves of barley and poppies in
both her hands® Indeed corn and poppies singly or together
were a frequent symbol of the goddess, as we learn not only
from the testimony of ancient writers* but from many existing
monuments of classical art® The naturalness of the symbol

1 Libanius, ed. J. J. Reiske, vol. iv.
p. 367, Corimth. Oratio: Odx abfu
fulr dcopwor § vf Sowel yeyoedral]
of wdker & wpd Adfuyrpes elras Slos]
wal roo wal wpd Afpnrpos al yeupyis
pde obe fear: ocddi dporay, alrigurel
& Bordrm sal whai xal wolld alyew
ely curnplar drfpdmuy alreryédia drdy
% i ddiropra sul wiours wph Tiw
fudpwr T Eypua. ‘Exhardrra giv,
AN efe dx' dAVPovs: dhen kol Soy
=—cpigcar, {yreirrer abriparor Tpogie.
In this passage, which no doubt repre-
sents the common Greek view on the
subject, the earth is plainly personified
{direvra cul xfosra), which points the
antithesis between her and the goddess
of the eorn.  Diodorus Siculus also
says (v. 68) that corn grew wild with
the other plants before Demeter taught
men to cultivate it and to sow the
sced.

% Ovid, Fawtf, iv. 616; Eusebios,
Pracpavatie Evamgelff, ii. 1. 5§}
Cormutus, Theologvae Graecas Com-
pendinm, 28; Amtholopia Falating,

vi. 104. 8; W. Mannhardt, Mythols
pircke Forschungen, p. 235; J. Over-
beck, Griechirche Kunstmythologie,
fil. (Leipsic, 1873-1878) pp. 420,
421, 453, 479, 450, 502, 505, 507,
514, 522, 523 524, 525405 L. K.
‘arnell, The Colls of the Greek States,
iii. 217 sy, 220 39, 222, 226, 2332,
233, 237, 260, 265, 268, 269 s,
271,

3 Theocritus, Jfdvl vil. 155 sqp.
That the sheaves which the goddess
grasped were of barley is proved by
verses 31-34 of the poem.

4 Euscbins, fracparatio Evangelis,
ifl. 11. §3 Comutus, Theolapioe Groscas
Compendiwm, 28, p. 56, ed. C. Lang;
Virgil, Georg i 212, with the com-
ment of Servias. .

& See the references to the works of
Overbeck and Farnell above.  For ex-
ample, a fine statue atCopenhagen, in
the style of the age of Phidias, sepre-
sents Demeter Jolding poppies and ears
of corn in her left hand. See Famell;
gp. cit, iii. 268, with plate xxviil

Corn and
popples as
symbols ol
Denieter.
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can be doubted by no one who has seen—and who has not
seen ?—a field of yellow corn bespangled thick with sca‘rlct
poppies ; and we need not resort to the shifts of an ancient
mythologist, who explained the symbolism of the poppy in
Demeter'’s hand by comparing the globular shape of the
poppy to the roundness of our globe, the unevenness of its
edges to hills and valleys, and the hollow interior of the
scarlet flower to the caves and dens of the earth! If only
students would study the little black and white books of
men less and the great rainbow-tinted book of nature more ;
if they would more frequently exchange the heavy air and
the dim light of libraries for the freshness and the sunshine
of the open sky ; if they would oftener unbend their minds
by rural walks between fields of waving corn, beside rivers
rippling by under grey willows, or down green lanes, where
the hedges are white with the hawthorn bloom or red with
wild roses, they might sometimes learn more about primitive
religion than can be gathered from many dusty volumes, in
which wire-drawn theories are set forth with all the tedious
parade of learning.

Nowhere, perhaps, in the monuments of Greek art is the
character of Persephone as a personification of the young
corn sprouting in spring portrayed more gracefully and more

.]ngr_i::u truly than on a coin of Lampsacus of the fourth century
from the  before our era. On it we see the goddess in the very act

of rising from the earth. “Her face is upraised ; in her
hand are three ears of corn, and others together with grapes
are springing behind her shoulder. Complete is here the
identification of the goddess and her attribute: she is
embowered amid the ears of growing corn, and like it hals-
b}:dcd in the ground. She does not make the corn and
vine grow, but she #& the corn and vine growing, and
returning again to the face of the earth after lying hidden in
its depths.  Certainly the artist who designed this beautiful
figure thorotighly understood Hellenic religion,” *

As the goddess who first bestowed corn on mankind
and taught them to sow and cultivate it® Demeter was

L]
V Comutus, Theolagiar Gracae Com-  Coimes (Cambiid
pendium, 28, . 56 ed. C. Lang, pm:‘;f e de s e

* Percy Gaxduer, Types of Greck 3 Diodorus Siculus, v, 68. 1.
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naturally invoked and propitiated by farmers before they Demeter
undertook the various operations of the agricultural year, '2%k*d
In autumn, when he heard the sonorous trumpeting of the phufm::,
cranes, as they winged their way southward in vast flocks girees
high overhead, the Greek husbandman knew that the rains before the
were near and that the time of ploughing was at hand ; but :;’:[;“:']
before he put his hand to the plough he prayed to Under-
ground Zeus and to Holy Demeter for a heavy crop of
Demeter's sacred corn. Then he guided the ox-drawn
plough down the field, turning up the brown earth with the

share, while a swain followed close behind with a hoe, who
covered up the seed as fast as it fell to protect it from the
voracious birds that fluttered and twittered at the plough-

tail’ But while the ordinary Greek farmer took the signal

for ploughing from the clangour of the cranes, Hesiod and

other writers who aimed at greater exactness laid it down

as a rule that the ploughing should begin with the autumnal

setting of the Pleiades in the morning, which in Hesiod's

time fell on the twenty-sixth of October.! The month

in which the Pleiades set in the morning was generally
recognised by the Grecks as the month of sowing; it
corresponded apparently in part to our October, in part to

1 Hesiod, HWerds and Days, 448-
474 Epictetos, Dimeriationes, fil.
21. 12. For the automnal migration
and clangoor of the cranes as the
signal for sowing, see Aristophanes,
Birds, 711§ compare Theognis, 1197
sp¢-  Bat the Greeks also ploughed in
spring (Hestod, sp. A, 4623 Xenophon,
Oecomom, 16) 3 indeed they ploughed
thrice in the year (Theophrastus,
llirtoria Plantaram, vii. 13. 6). At
the approach of autumn the cranes of
northern Furope collect about rivers
and lakes, and after mach trumpeting
set out in enormous bands on their
southward journey to the tropical
regions of Africa and India. In earl
spring they return  northward,
their flocks may be descried passing at
a marvellons height overhead or halting
to reit in the meadows beside some
broad river. The bird emits its
trumpet-like note both on the ground
and on the wing. See Alfred Newton,
Dictionary of Birds (London, 1893-

1896}, pp. 110 57.

2 Hesiod, Werks and Days, 183 5.,
Gu5-617; Aratus, Phacwomiena, 254-
267 ; L. Ideler, Hundbuck der mathe
matischen wnd fechnirchen Chrowologie
(Bexlin, 1825-1826), L 241 5. Ac-
cording to Pliny (Nat. Hixt. xvill. 49)
wheat, barley, and all other cereals
were sown in Greece and Asia from
the time of the autumn sctting of the
Pleiades. This date for ploughing
and sowing is confirmed by Hippo-
erates and other medical writers. See
W. Smith's Dictionary of Greek and
Reman Antiguities® 1 234. Latin
writers prescribe the same date for the
sowing of wheat. See Virgil, Gewyg:
i. 219-226 ; Columella, D¢ re rusfica,
ii. 8; Pliny, Nav, Hist, xvill. 223-226.
In Columella’s time the Plelades, he
tells us (L), sct in the moming of
QOctober 24th the Julian calendar,
which woald correspond to the October
16th of our reckoning.



Hoeatian
festival of
for the
of Per-

at the
autamnal

DEMETER AND PERSEFHONE CHAP.

46

our November. The Athenians called it Pyanepsion ; tl?e
Boeotians named it significantly Damatrius, that '15,
Demeter's month, and they celebrated a feast of mourning
because, says Plutarch, who as a Boeotian :f.pcaks w_ﬂh
authority on such a matter, Demeter was then in mourning
for the descent of Persephone! Is it possible to express
more clearly the true original nature of Persephone as the
corn-seed which has just been buried in the earth? The
obvious, the almost inevitable conclusion did not escape
Plutarch. He tells us that the mournful rites which were
held at the time of the autumn sowing nominally com-
memorated the actions of deities, but that the real sadness
was for the fruits of the earth, some of which at that season
dropped of themselves and vanished from the trees, while
others in the shape of seed were committed with anxious
thoughts to the ground by men, who scraped the earth
and then huddled it up over the seed, just as if they were
burying and mouming for the dead® Surely this inter-
pretation of the custom and of the myth of Persephone is
not only beautiful but true.

And just as the Greek husbandman prayed to the Corn
Goddess when he committed the seed, with anxious fore-
bodings, to the furrows, so after he had reaped the harvest
and brought back the yellow sheaves with rejoicing to the
threshing-floor, he paid the bountiful goddess her dues in
the form of a thank-offering of golden grain. Theocritus
has painted for us in glowing colours a picture of a

V Plutarch, feir of Orirdt, 6o, wise unknown. Ses W. Frochner,

Murde Nationale du Lotvre, Les fn-

% Plutarch, Jfrr o« Oninfr, J70. seripfions Grecgues (Paris, 1880), pp.
Similarly Comutus says that ** Hades

ga 57, Greek inscriptions foupd—
is fabled to have carried off Demeter's at Mantinea refer to a worship of

Demeter and Persephone, who are
known to have had a sanctuary there
{Pansanins, viii. 9. 2). The people of
Mantinea celebrated * mysteries of the
goddess™ and a festival called the
doragia, which seems to have repre-
sented the return of Persephone from
the lower world. See W, Immerwahr,
e Kulte wund Mythen Arkadicns
{Leipsic, 18g1), pp. 100 #7.; 5.
Reinach, Frastd o' Epigraphic Grecgue
(Paris, 1885), pp. 141 spq. 5 Hesy-
chius, r.o. xopdyur,

daughter becanse the seed vanishes
for a time under the ecarth,” and he
mentions that a festival of Demeter
was celebrated at the time of sowing
| Theologiae Graecae Compendium, 28,
PP 54, 55 &l € Lang). Ina fragment
of a Greek calendar which is

in the Louvre * the ascent (drafdou) of
the goddess "is dated the seventh day
of the month Dius, and 4 the descent or
setting (éou) of the goddess ™ is dated
the fourth l:|.l',' of the momth Hgﬂm
tins, & month which seems to be other-
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rustic harvest-home, as it fell on a bright autumn day descrip-
some two thousand years ago in the little Greek island of :f“lfmfm
Cos! The poet tells us how he went with two friends homein
from the city to attend a festival given by farmers, who S
were offering first-fruits to Demeter from the store of
barley with which she had filled their barns. The day
was warm, indeed so hot that the very lizards, which
love to bask and run about in the sun, were slumbering in
the crevices of the stone-walls, and not a lark soared
carolling into the blue vault of heaven. Yet despite the
great heat there were everywhere signs of autumn. *All
things,” says the poet, “smelt of summer, but smelt of
autumn too.” Indeed the day was really autumnal; for a
goat-herd who met the friends on their way to the rural
merry-making, asked them whether they were bound for the
treading of the grapes in the wine-presses. And when they
had reached their destination and reclined at ease in the
dappled shade of over-arching poplars and elms, with the
babble of a neighbouring fountain, the buzz of the cicalas,
the hum of bees, and the cooing of doves in their ears, the
ripe apples and pears rolled in the grass at their feet and
the branches of the wild-plum trees were bowed down to the
earth with the weight of their purple fruit. So couched on
* soft beds of fragrant lentisk they passed the sultry hours
singing ditties alternately, while a rustic image of Demeter,
to whom the honours of the day were paid, stood smiling
beside a heap of yellow grain on the threshing-floor, with
corn-stalks and poppies in her hands.
In this description the time of year when the harvest- The
— home was celebrated is clearly marked. Apart from the ke 2
mention of the ripe apples, pears, and plums, the reference scribed by
to the treading of the grapes is decisive. The Greeks gather g in
and press the grapes in the first half of October? and sutumn,
accordingly it is to this date that the harvest-festival de-
scribed by Theocritus must be assigned. As the present
1 Theocritus, Jfdyl. il Arcturus s & morning star, which in
the poet’s age was n the 15th of
* In anclent Greece the vintage September. See Hesiod, Warks and
seems (o have fallen somewhat earlier;  Days, 609 sgg. 3 L. Ideler, Hamidbuck

for Hesiod bids the hushandman pather  der  sathematischen wnd technizchen
the ripe clusters at the time when Chromolopie, L. 247, :



43 DEMETER AND PERSEPHONE CHAF,

day in Greece the maize-harvest immediately precedes the
vintage, the grain being reaped and garnered at the .end of
September,  Travelling in rural districts of f}rgo!ns .and
Arcadia at that time of the year you pass from time to time
piles of the orange-coloured cobs laid up ready to be shelled,
or again heaps of the yellow grain beside the pods. But
maize was unknown to the ancient Greeks, who, like
their modern descendants, reaped their wheat and barley
crops much earlier in -the summer, usually from the end of
April till June! However, we may conclude that the day
immortalised by Theocritus was one of those autumn days
of great heat and effulgent beauty which in Greece may
occur at any time up to the very verge of winter. 1
remember such a day at Panopeus on the borders of Phocis
and Boeotia, It was the first of November, yet the sun
shone in cloudless splendour and the heat was so great, that
when 1 had examined the magnificent remains of ancient
Greek fortification-walls which crown the summit of the
hill, it was delicious to repose on a grassy slope in the shade
of some fine holly-caks and to inhale the sweet scent of the
wild thyme, which perfumed all the air, But it was summer's
farewell. Next morning the weather had completely changed.
A grey November sky lowered sadly overhead, and grey

mists hung like winding-sheets on the lower slopes of °

the barren mountains which shut in the fatal plain of
Chaeronea,

Thus we may infer that in the rural districts of ancient
Greece farmers offered their first-fruits of the barley harvest
to Demeter in autumn about the time when the grapes were
being trodden in the wine-presses and the ripe apples and
pears littered the ground in the orchards. At first sight the
lateness of the festival in the year is surprising ; for in the
lowlands of Greece at the present day barley is reaped at
the end of April and wheat in May,? and in antiquity the
time of harvgst would seem not to have been very different,
for Hesiod bids the husbandman put the sickle to the corn
at the morning rising of the Pleiades® which in his time
E;ilf: f:;,’,"'.,ﬂ'ff’ Duiris, Second  Edition, p. 190 note 2,

1 See Adonis, Attis, Oririr, Second ? Heslod, Warks and Days, 383 5.
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took place on the eleventh of May.! But if the harvest was ber help

reaped in spring or early summer, why defer the offerings gruauy
of corn to the Corn Goddess until the middle of autumn ? needed.
The reason for the delay is not, so far as I am aware,
explained by any ancient author, and accordingly it must
remain for us a matter of conjecture. 1 surmise that the
reason may have been a calculation on the part of the
practical farmer that the best time to propitiate the Corn
Goddess was not after harvest, when he had got all that was
to be got out of her, but immediately before ploughing and
sowing, when he had everything to hope from her good-will
and everything to fear from her displeasure. When he had
reaped his corn, and the sheaves had been safely garnered
in his barns, he might, so to say, snap his fingers at the
Corn Goddess, What could she do for him on the bare
stubble-field which lay scorched and baking under the fierce
rays of the sun all the long rainless summer through? But
matters wore a very different aspect when, with the shorten-
ing and cooling of the days, he began to scan the sky for
clouds ? and to listen for the cries of the cranes as they flew
southward, heralding by their trumpet-like notes the approach
of the autumnal rains. Then he knew that the time had
come to break up the ground that it might receive the seed
and be fertilised by the refreshing water of heaven ; then he
bethought him of the Corn Goddess once more and brought
forth from the grange a share of the harvested corn with
which to woo her favour and induce her to quicken the grain
which he was about to commit to the earth. On this theory
the Greek offering of first-fruits was prompted not so much

—by gratitude for past favours as by a shrewd eye to favours to
come, and perhaps this interpretation of the custom does no
serious injustice to the cool phlegmatic temper of the bucolic
mind, which is more apt to be moved by considerations of profit
than by sentiment. At all events the reasons suggested for
delaying the harvest-festival accord perfectly with the natural
conditions and seasons of farming in Greece. For in that
country the summer is practically rainless, and «during the

1L, Ideler, Handbuch der mathe- 17, dwedie ip § perowwprds Pleos
matirchen wnd technitehen Chronologie,  D\Bp, wdrrer v ol Erfipuwor wple Tie

i 242 Ofer drwofhiwover, Bwore fpifar The
! Compare Xenophon, Oecomamicus, i dgfea alrods ovelper,
wap
PT. V. YOL. 1 E
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long months of heat and drought the cultivation nl’_ the two
ancient cereals, barley and wheat, is at a standstill. The

first rains of autumn fall about the middle of October,! and
that was the Greek farmer's great time for p]oug'hing a.nd
sowing® Hence we should expect him to make his offering
of first-fruits to the Corn Goddess shortly before he ploughed
and sowed, and this expectation is entirely confirmed by
the date which we have inferred for the offering from the
evidence of Theocritus. Thus the sacrifice of barley to
Demeter in the autumn would seem to have been not so
much a thank-offering as a bribe judiciously administered
to her at the very moment of all the year when her services
were most urgently wanted.

When with the progress of civilisation a number of
petty agricultural communities have merged into a single
state dependent for its subsistence mainly on the culti-
vation of the ground, it commonly happens that, though
every farmer continues to perform for himself the simple old
rites designed to ensure the blessing of the gods on his
crops, the government undertakes to celebrate similar, though
more stately and elaborate, rites on behalf of the whole
people, lest the neglect of public worship should draw down
on the country the wrath of the offended deities. Hence it
comes about that, for all their pomp and splendour, the
national festivals of such states are often merely magnified
and embellished copies of homely rites and uncouth ob-
servances carried out by rustics in the open fields, in barns,
and on threshing-floors. In ancient Egypt the religion of
Isis and Osiris furnishes examples of solemnities which have
been thus raised from the humble rank of rural festivities —
to the dignity of national celebrations;® and in ancient
Greece a like development may be traced in the religion of
Demeter. If the Greek ploughman prayed to Demeter and
Underground Zeus for a good crop before he put his hand
to the plough in autumn, the authorities of the Athenian
state celebrated about the same time and for the same
purpose a public festival in honour of Demeter at Eleusis.

1 August Mommsen . Ferte der Stods 2 See Adends, Attis, Orirdr, Second

Athem im Aligrfuwm, p. 193. Edition, pp. 28 :
* See nbave, pp. 44 57 i Eatt
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It was called the Proerosia, which signifies “ Before the
Ploughing"; and as the festival was dedicated to her,
Demeter hersell bore the name of Proerosia. Tradition ran
that, once on a time the whole world was desolated by a
famine, and that to remedy the evil the Pythian oracle bade
the Athenians offer the sacrifice of the Proerosia on behall
of all men. They did so, and the famine ceased accordingly.
Hence to testily their gratitude for the deliverance people
sent the first-fruits of their harvest from all quarters to
Athens.!

But the exact date at which the Proerosia or Festival
before Ploughing took place is somewhat uncertain, and en-
quirers are divided in opinion as to whether it fell before or
after the Great Mysteries, which began on the fifteenth or
sixteenth of Boedromion, a month corresponding roughly to
our September. Another name for the festival was Proarc-
turia, that is, “ Before Arcturus,”? which points to a date
either before the middle of September, when Arcturus is a
morning star, or before the end of October, when Arcturus
is an evening star’ In favour of the earlier date it may be
said, first, that the morning phase of Arcturus was well
known and much observed, because it marked the middle of
autumn, whereas little use was made of the evening phase of
Arcturus for the purpose of dating ;* and, second, that in an
official Athenian inscription the Festival before Ploughing
(Proerosia) is mentioned immediately before the Great Mys-

1 Scholiast on Aristophanes, Amiphfs,
720; Suidns, roe.  elpeoudey  and
wpoqporint ;  Etymolopicum  Magwsm,
Hesychius, and Photins, Lerdow, 5o,

wponpbria; Plutarch, Sepdem Sapient o

Conwizdane, 15 ; Dittenberger, Syilape
Fnseriptionum Grazcarum,® No. 521,
line 29, and No 628; Aug
Mommsen, Fesfe der Stadt Athen tm
Altertum (Leipsic, 1308), pp. 192
sgg.  The inseriptions prove that the
Proerosin was held at Elensis and that
itwas distinet from the Great Mysterics,
being mentioned separately from them.
Some of the ancients accounted for
the origin of the festival by a universal
plague instead of a universal famine.
But this version of the story no doubt
arose from the common confusion be-

: , E2810

tween the similar Greek words for plagne
and famine (Aspdt and Mpés). That
in the original version famine and not
plague must have been alleged as the
reason for instituting the Proerosia,
appears plainly from the reference of
the name to plosghing, from the dedi-
cation of the festival to Demeter, and
from the offerings of first-fruits ; for
these circumstances, though quite ap-
proprate to ceremonigs designed 1o
stay or avert dearth and famine, would
be quite inappropriate in the case of
a plague. -

3 Hesychius, &.o. mpenpdan,

¥ August Mowmsen, Fesfe der Srady
Athen im Allertum, p. 194.

4 Aungust Mommsen, Le

FProeroria
seems (o
have boen
held before
the plough-
ing in
October
but after
the Great
Mysteries
in Sep-
tember,
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teries! On the other hand, in favour of the later date, it may

be said that as the autumnal rains in Greece set in about the

middle of October, the latter part of that month would be a

more suitable time for a ceremony at the opening of ploughing

than the middle of September, when the soil is still parched

with the summer drought ; and, second, that this date is con-

firmed by a Greek inscription of the fourth or third century 1

B.C.,, found at Eleusis,in which the Festival before Ploughing

is apparently mentioned in the month of Pyanepsion im-

mediately before the festival of the Pyanepsia, which was _

held on the seventh day of that month? [t is difficult to I

decide between these conflicting arguments, but on the whole '

1 incline, not without hesitation, to agree with some eminent

modern authorities in placing the Festival before Ploughing :

in Pyanepsion (October) after the Mysteries, rather than in ..
However, Boedromion (September) before the Mysteries However, we '
mmﬂ must bear in mind that as the Attic months, like the Greek i
mﬂﬁl- months generally, were lunar,! their position in the solar year
determined TECessarily varied from year to year, and though these varia-
brete  tions were periodically corrected by intercalation, nevertheless
ealendsr, the beginning of each Attic month sometimes diverged by
musthave several weeks from the beginning of the corresponding
in the solar month to which we equate it® From this it follows that the
P ey Great Mysteries, which were always dated by the calendar
grw;:u month, must have annually shifted their place somewhat in
Proerssia, the solar year ; whereas the Festival before Ploughing, if it was
mm indeed dated either by the morning or by the evening phase
by observa- OF Arcturus, must have occupied a fixed place in the solar
Bonof  year, Hence it appears to be not impossible that the Great

munt have Mysteries, oscillating to and fro with the inconstant moone—
been fxed,

1 Dittenberger, Spllage fuperiptionum 423 59.). The view that the Festival

m,2 No, 521, lines 29 sy, before Plonghing fell in Boedromion
1 nht!ubl:rg':er..i'_rﬂpgrfsmpr&uul is maintained by Aupust Mommsen.
Grascarum,® No, 628, See his Heoriviogie (Leipsic, 1864},

¥ The view that the Festival before  pp. 218 spp. 3 id, Ferfe der Stadd
Ploughing( Preeroria) fell in Pyanepslon  Athen uhff{!mfm; (Leipsic, 18g8),
is accepted by W, Mannbardt and W.  pp. 192 sgq. !
Dittenberger, , See W. Mannhardt, ¢ See below, p. 82, -
Antile Wald. wnd Feldbuilte [Berlin, & L. ldeler, Handbuch der mathe- :
187, pp. 238 s, ; id, Mythologische  matischen wnd techrischen Chromologie '
Forschungen, P 258 Dittenberger,  (Berlin, 1825-1826), L. 202 #p. 3 com-
s’ﬁ' !ium‘ﬂmru (-‘fur:.:ial.’ pare Angust Mommsen, Chromalapii
note ® on Inscr, No. 628 (vol. ii. pp.  (Leipsic, 1883), pp. 58 .
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may sometimes have fallen before and sometimes after the
Festival before Ploughing, which apparently always remained
true to the constant star. At least this possibility, which seems
to have been overlooked by previous enquirers, deserves to

be taken into account.

It is a corollary from the shifting

dates of the lunar months that the official Greek calendar, in
spite of its appearance of exactness, really furnished the
ancient farmer with little trustworthy guidance as to the
proper seasons for conducting the various operations of agri-
culture; and he was well advised in trusting to various
natural timekeepers, such as the rising and sectting of the
constellations, the arrival and departure of the migratory
birds, the flowering of certain plants,' the ripening of fruits,
and the setting in of the rains, rather than to the fallacious
indications of the public calendar. It is by natural time-
keepers, and not by calendar months, that Hesiod determines
the seasons of the farmer's year in the poem which is the
oldest existing treatise on husbandry.*

Just as the ploughman's prayer to Demeter, before he
drove the share through the clods of the field, was taken up
and reverberated, so to say, with a great volume of sound
in the public prayers which the Athenian state annually
“offered to the goddess before the ploughing on behalf of the
whole world, so the simple first-fruits of barley, presented to
the rustic Demeter under the dappled shade of rustling
poplars and elms on the threshing-floor in Cos, were repeated
year by year on a grander scale in the first-fruits of the
barley and wheat harvest, which were presented to the Corn
Mother and the Corn Maiden at Eleusis, not merely by

—every husbandman in Attica, but by all the allies and
subjects of Athens far and near, and even by many
free Greek communities beyond the sea. The reason
why year by year these offerings of grain poured from
far countries into the public granaries at Eleusis, was

1 For example, Theophrastus notes

that squills flowered thrice a year, and
that ench flowering marked the time
for one of the three ploughings. See
Theophrastus, Histeria Plantarsm, vil

3

6.
® Hesiod, Works and Days, 383 sqq

The poet indeed refers (v 765 -‘?f.'f
to days of the month as proper times
for engaging in certain Tasks ; but such
references are always simply. to=days
of the lunar mgnth and apply equally
to every month ; they are never to days
as dates in the solar year.
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the widespread belief that the gift of corn had been first
bestowed by Demeter on the Athenians and afterwards
disseminated by them among all mankind through ﬂ}c
agency of Triptolemus, who travelled over the world in
his dragon-drawn car teaching all peoples to plough the
carth and to sow the seed.) In the fifth century before our
era the legend was celebrated by Sophocles in a E:lay l:a'l!ﬁd
Triptolemus, in which he represented Demeter instructing
the hero to carry the seed of the fruits which she had
bestowed on men to all the coasts of Southern Italy,® from
which we may infer that the cities of Magna Graccia were
among the number of those that sent the thank-offering of
barley and wheat every year to Athens. Again, in the
fourth century before our era Xenophon represents Callias,
the braggart Eleusinian Torchbearer, addressing the
Lacedaemonians in a set speech, in which he declared
that “ Our ancestor Triptolemus is said to have bestowed the
seed of Demeter's corn on the Peloponese before any other
land. How then,” he asked with pathetic earnestness, “can
it be right that you should come to ravage the corn of the
men from whom you received the seed ?”*  Again, writing
socrates  in the fourth century before our era Isocrates relates with
;ﬁmi a swell of patriotic pride how, in her scarch for her lost
finefruits  daughter Persephone, the goddess Demeter came to Attica
a Elews and gave to the ancestors of the Athenians the two greatest
of all gifts, the gift of the corn and the gift of the mysteries,
of which the one reclaimed men from the life of beasts and
the other held out hopes to them of a blissful eternity beyond
the grave. The antiquity of the tradition, the orator pro-
ceeds to say, was no reason for rejecting it, but quite the —
contrary it furnished a strong argument in its favour, for
what many affirmed and all had heard might be accepted as
trustworthy. * And moreover,” he adds, * we are not driven
to rest our case merely on the venerable age of the tradition
we can appeal to stronger evidence in its support. For
most of the cities send us every year the first-fruits of the
corn as a memorial of that ancient benefit, and when any of

-
1 See below, p. 72. sy ) .
'_Diﬂur!iul ][dm Anti- 3. 6, enophon, Histerda Groees, wi
gwil. Rom. i 12. 2.
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them have failed to do so the Pythian priestess has com-
manded them to send the due portions of the fruits and to
act towards our city according to ancestral custom. Can
anything be supported by stronger evidence than by the
oracle of god, the assent of many Grecks, and the harmony
of ancient legend with the deeds of to-day?™!

This testimony of Isocrates to the antiquity both of Athenian
the legend and of the custom might perhaps have been set ori®
aside, or at least disparaged, as the empty bombast of a the offer-
wordy rhetorician, if it had not happened by good chance Eﬂ,fﬁ“
to be amply confirmed by an official decree of the Athenian at Eleusis
people passed in the century before Isocrates wrote. The
decree was found inscribed on a stone at Eleusis and is
dated by scholars in the latter half of the fifth century before
our era, sometime between 446 and 420 BC® It deals
with the first-fruits of barley and wheat which were offered
to the Two Goddesses, that is, to Demeter and Persephone,
not only by the Athenians and their allies but by the
Greeks in general. It prescribes the exact amount of barley
and wheat which was to be offered by the Athenians and
their allies, and it directs the highest officials at Eleusis,
namely the Hierophant and the Torchbearer, to exhort the
other Greeks at the mysteries to offer likewise of the first-fruits
of the corn. The authority alleged in the decrce for re-
quiring or inviting offerings of first-fruits alike from Athenians
and from foreigners is ancestral custom and the bidding of
the Delphic oracle. The Senate is further enjoined to
send commissioners, so far as it could be done, to all
Greek cities whatsoever, exhorting, though not commanding,
them to send the first-fruits in compliance with ancestral
custom and the bidding of the Delphic oracle, and the state
officials are directed to receive the offerings from such states in
the same manner as the offerings of the Athenians and their
allies. Instructions are also given for the building of three
subterranean granaries at Eleusis, where the contributions
of grain from Attica were to be stored. The best of the corn

-

1 Tsocrates, Pamegyric, 6 1. p- 33 579.) s+ E 5. Roberts and K. A.

] Gardner,  Aw, Introduction 1o Grooh

? Dittenberger, Spilagr  lmserip-  Epigraphy, Part ii. (Cambridge, 1505)
tiemum Grascarum,? No. 20 (vol. L No. 9, pp. 22 5.
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was to be offered in sacrifice as the Eumolpids might direct :
oxen were to be bought and sacrificed, with gilt horns, not
only to the two Goddesses but also to the God 1(P1uto},
Triptolemus, Eubulus, and Athena; and the n?m;undc!' of
the grain was to be sold and with the produce votive offerings
were to be dedicated with inscriptions setting forth that they
had been dedicated from the offerings of first-fruits, and
recording the names of all the Greeks who sent the offerings
to Eleusis. The decree ends with a prayer that all who
comply with these injunctions or exhortations and render
their dues to the city of Athens and to the Two Goddesses,
may enjoy prosperity together with good and abundant crops.
Writing in the second century of our era, under the Roman
empire, the rhetorician Aristides records the custom which
the Greeks observed of sending year by year the first-fruits
of the harvest to Athens in gratitude for the corn, but he
speaks of the practice as a thing of the past

We may suspect that the tribute of corn ceased to flow
from far countries to Athens, when, with her falling fortunes
and decaying empire, her proud galleys had ceased to carry
the terror of the Athenian arms into distant seas. But if
the homage was no longer paid in the substantial shape of
cargoes of grain, it continued down to the latest days of
paganism to be paid in the cheaper form of gratitude for
that inestimable benefit, which the Athenians claimed to have
received from the Com Goddess and to have liberally com-
municated to the rest of mankind. Even the Sicilians, who,
inhabiting a fertile corn-growing island, worshipped Demeter
and Persephone above all the gods and claimed to have been
the first to receive the gift of the corn from the Corn God-
dess,” nevertheless freely acknowledged that the Athenians
had spread, though they had not originated, the useful
discovery among the nations. Thus the patriotic Sicilian
historian Diodorus, while giving the precedence to his fellow-

s
V' Aristides, Ponatben. and Eleusin.,

sacred to Demeter and Persephone,
vol. i. pp. 167 55, 417 ed. G. Diindorf

and that corn was said to have grown

(Leipsic, 1820}

¥ Diodorus Siculus, v. 2 and 43
Cicero, fu C. Verremy act. ii. bk. v,
chapters 48 s9. Both writers mention
that the whole of Sicily was deemed

in the island before it appeared any-
where else. In support of the latter
claim Diodorus Siculus (v. 2. 4) asserts
that wheat grew wild in many parts of
Sicily.
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countrymen, strives to be just to the Athenian pretensions Testimony
in the following passage.! * Mythologists," says he, “relate ;Tn'-lﬁ':u
that Demeter, unable to find her daughter, lit torches at the historian
craters of Etna® and roamed over many parts of the world, 2™
Those people who received her best she rewarded by giving

them in return the fruit of the wheat; and because the
Athenians welcomed her most kindly of all, she bestowed

the fruit of the wheat on them next after the Sicilians
Wherefore that people honoured the goddess more than any

other folk by magnificent sacrifices and the mysteries at
Eleusis, which for their extreme antiquity and sanctity have
become famous among all men. From the Athenians many
others received the boon of the corn and shared the seed

with their neighbours, till they filled the whole inhabited

carth with it. But as the people of Sicily, on account of

the intimate relation in which they stood to Demeter and

the Maiden, were the first to participate in the newly
discovered corn, they appointed sacrifices and popular
festivities in honour of each of the two goddesses, naming

the celebrations after them and signifying the nature of the

boons they had received by the dates of the festivals. For

they celebrated the bringing home of the Maiden at the time

when the corn was ripe, performing the sacrifice and holding

the festivity with all the solemnity and zeal that might be
reasonably expected of men who desired to testify their
gratitude for so signal a gift bestowed on them before all

the rest of mankind. But the sacrifice to Demeter they
assigned to the time when the sowing of the corn begins ;

and for ten days they hold a popular festivity which bears

the name of the goddess, and is remarkable as well for the

Etna. Inart Demeter and Persephone

1 Diodorus Sicolus, v.
7 and their attendants were ofte repre-

2 This legend, which is mentioned
also by Cicero (fn C. Ferrem, act. i
bk. iv. ch. 48), was no doubt told to
explain the use of torches in the
mysteries of Demeter and FPersephone.
The anthor of the Homeric Hymn fo
Demeter tells us (verses 47 rq.) that
Demeter searched for her lost davghter
for nine days with buming torches in
her hands, but he does not say that the
terches were kindled at the flames of

sented with torches in their hands.  See
L. R. Famell, The Cults of the Greek
States, il (Oxford, 1907) plates xiii,
xv.3, xvi,, Tvil,, xviil. 7 xix., o, xxia,
xxv., xxviLd Perhaps the legend of the
torchlight search for Pemsephone and
the use of the torches ifl the mysteries
may have originated in & custorr of
carrying fire abgut the fields as a charm
to secure sunshine for the corn. See
The Goldem Fough ® iil. 313
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magnificence of its pomp as for the costumes then worn in
imitation of the olden time. During these days it is cus-
tomary for people to rail at each other in foul language,
because when Demeter was mourning for the rape of the
Maiden she laughed at a ribald jest”' Thus despite his
natural prepossession in favour of his native land, Diodorus
bears testimony both to the special blessing bestowed on
the Athenians by the Com Goddess, and to the generosity
with which they had imparted the blessing to others, until it

Testimony gradually spread to the ends of the earth. Again, Cicero,

of Cicero 5 gdressing a Roman audience, enumerates among the benefits

Himerius. which Athens was believed to have conferred on the world,
the gift of the com and its origin in Attic soil ; and the
cursory manner in which he alludes to it seems to prove that
the tradition was familiar to his hearers® Four centuries
later the rhetorician Himerius speaks of Demeter’s gift of
the corn and the mysteries to the Athenians as the source
of the first and greatest service rendered by their city to
mankind ;:* so ancient, widespread, and persistent was the
legend which ascribed the origin of the corn to the goddess
Demeter and associated it with the institution of the
Eleusinian mysteries. No wonder that the Delphic oracle
called Athens “the Metropolis of the Corn.” *

Te  From the passage of Diodorus which I have quoted we
som o learn that the Sicilians celebrated the festival of Demeter

have ieq At the beginning of sowing, and the festival of Persephone at

m ha.nrest. This proves that they associated, if they did not
s identify, the Muth:r_ﬁoddm with the seed-corn and the
and Per- Daughter Goddess with the ripe ears. Could any associa-
sephote  tion or identification be more easy and obvious to people

npe ears, who personified the processes of nature under the form of

! The words which I have tanslated  possible interpretation ingi
i I.hn!_bri.hi;i-ﬂ: hame of the HIH_EH"‘ down,” which would "rtl;:r h::'ﬂﬂ:;[;'
(v Kipys riw wnraywpje) are explained  descent of Persephone into the nether
with great probability by Professor MLP.  world ; for such a descent is hardl
Kilsson asreferring tothe bringingaf the - appropriate to & harvest lmi':l. ’
ripe corn to t.lﬂ! barn or 'u!_ threshing- % Cice
floor (Griechinihe Feste, 1506, w0, Fyo L, Flaces, 36.
RECOI 8 well-attest 4 Mygrpdradir v .
sense of saraywyd and its cognate verb  Fanathen, 'Inl.il-.wp,lﬁa;d_ﬁ'ld?"
sardyar, and is preferable to the other  dorf (Leipeig, 182q) vt

- L
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anthropomorphic deities? As the seed brings forth the ripe
ear, so the Corn Mother Demeter gave birth to the Corn
Daughter Persephone. It is true that difficulties arise when Dificuliy
we attempt to analyse this scemingly simple conception. :"ﬂdﬂﬂ:
How, for example, are we to divide exactly the two persons between
of the divinity? At what precise moment does the seed E‘,T;‘:
cease to be the Cormm Mother and begins to burgeon out sephone as
into the Corn Daughter? And how far can we identify the foynn: of
material substance of the barley and wheat with the divine difierent
bodies of the Two Goddesses? Questions of this sort prob- ':LP‘::,M
ably gave little concern to the sturdy swains who ploughed,
sowed, and reaped the fat fields of Sicily. We cannot imagine
that their night's rest was disturbed by uneasy meditations
on these knotty problems. It would hardly be strange if the
muzzy mind of the Sicilian bumpkin, who looked with blind
devotion to the Two Goddesses for his daily bread, totally
failed to distinguish Demeter from the seed and Perse-
phone from the ripe sheaves, and if he accepted implicitly
the doctrine of the real presence of the divinities in the corn
without discriminating too curiously between the material
and the spiritual properties of the barley or the wheat
And if he had been closely questioned by a rigid logician as
to the exact distinction to be drawn between the two persons
of the godhead who together represented for him the annual
vicissitudes of the cereals, Hodge might have scratched his
head and confessed that it puzzled him to say where
precisely the one goddess ended and the other began, or
why the seed buried in the ground should figure at one time
as the dead daughter Persephone descending into the nether
world, and at another as the living Mother Demeter about
to give birth to next year's crop. Theological subtleties
like these have posed longer heads than are commonly to be
found on bucolic shoulders.

The time of year at which the first-fruits were offered The timeol
to Demeter and Persephone at Eleusis is not explicitly L":ﬂ’;“t’,:
mentioned by ancient authorities, and accordingly no ﬁ?:bf:u;n
inference can be drawn from the date of the offering as :rm.-
to its religious significance. [t is true that at the Eleusinian vﬁ'ﬂl:::
mysteries the Hierophant and Torchbearer publicly exhorted a4 Per-
the Greeks in general, as distinguished from the Athenians SopUione L

-
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and their allies, to offer the first-fruits in accordance with
ancestral custom and the bidding of the Delphic oracle.!
But there is nothing to shew that the offerings were made
immediately after the exhortation. Nor does any ancient
authority support the view of a modern scholar that the
offering of the first-fruits, or a portion of them, took place at
the Festival before Ploughing (Proervsia),” though that festival
would no doubt be an eminently appropriate occasion for
propitiating with such offerings the goddess on whose bounty
the next year's crop was believed to depend.

On the other hand, we are positively told that the first-
fruits were carried to Eleusis to be used at the Festival of
the Threshing-floor (Haloa)® But the statement, cursorily
reported by writers of no very high authority, cannot be
implicitly relied upon; and even if it could, we should
hardly be justified in inferring from it that all the first-fruits
of the corn were offered to Demeter and Persephone at this

! Dittenberger, Syllage Mnseriptionnm
Grascarum,? No. 20, lines 25 v i
E. 5. Roberts and E. A. Gardner,
Intreduction to Greek Epigraphy, il
(Cambridge, 1003) No. o, lines
., wehevdre 8 wal & lepogddrrar
Sglolgor purryplost dvdpyeafar roly
"EM\ywar ol enpred xurd vd mitpa ol
*wwﬁ&m, By coup-
I:l'w"h hlv:r:“:ﬂu] E Hurhnh““d

with or b -
lmdr_ntl_ndn]:g ing i

the Hellenes should offer fimst.-frults of
their crops,” ete.).  This interpretation
is no doubt grammatically permissible,
but the conteat seems to plead strongly,
if not to be absolutely decisive, in favour
of the other. It & to be chserved
that the exhortation was addressed not
to the Athenians and their allfes {who
were compelled to make the £

but caly to she other Greeks, w

miﬂlmﬁullwnm“m’pmlr:

and the amount of voluntary

o m:lﬂthmm“m

as to the date of which nothing fs said.
That the proclamation to the Greeks in
general was an exhortation (xedeidru),
not & command, is clearly shewn by
the words of the decree a few lines
lqm.-r down, where commissioners are
directed w0 go to all Greek states
exhorting but not commanding them
to offer the frst-fruits (deelrocr 8¢ uoh
dmrdrrorras, celelorray 8 duwdpyesfa
fir Sofdurrar cori 7d widrpa kal e
parreiar dy Adhgds). The Athenians
could not command free and independ-
ent states to make such offerings, still
less could they prescribe the exact date
when the were o be made,
All that they could and did do was,
taking sdvantage of the Ereat assembly
of Greeks from all quarters at the
m llfnin'rite or exhort, by the
great priestly function-

lﬂ’u. the fﬂrﬂmm to n-;_gmjirhn:c.

ommsen, Fere
Athn i Alrtm (Liguc, 350
PQ: 192 sgp.
Enstathivs on Homer, Iliad, ix.
4. p Lil'?la; Im. Bekker, Amecdita
b L 354 I, o AMDa, Com-
pare O, Ri:'?]hn‘ Die Mysterien.
und

(Berln, 1803), p 116 A
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festival. Be that as it may, the Festival of the Threshing-
floor was intimately connected with the worship both of
Demeter and of Dionysus, and accordingly it deserves our
attention. It is said to have been sacred to both these
deities ;! and while the name seems to connect it rather
with the Corn Goddess than with the Wine God, we are
yet informed that it was held by the Athenians on the
occasion of the pruning of the vines and the tasting of the
stored-up wine® The festival is frequently mentioned in
Eleusinian inscriptions, from some of which we gather
that it included sacrifices to the two goddesses and a so-
called Ancestral Contest, as to the nature of which we have
no information. We may suppose that the festival or some
part of it was celebrated on the Sacred Threshing-floor
of Triptolemus at Eleusis;* for as Triptolemus was the
hero who is said to have diffused the knowledge of the
corn all over the world, nothing could be more natural
than that the Festival of the Threshing-floor should be
held on the sacred threshing-floor which bore his name.
As for Demeter, we have already seen how intimate was her
association with the threshing-floor and the operation of
threshing ; according to Homer, she is the yellow goddess who
parts the yellow grain from the white chaff at the threshing,
and in Cos her image with the corn-stalks and the poppies

! Eustathius on Homer, fliad, ix. at Elewsis (Pansanias, i. 38. 6) is no
534, p- 772: Im, Bekker, Anecdora  doubt identical with the Sacred Thresh-
Graeea, 1. 384 57., 5.0, "AMda. ing-floor mentioned in the great

? Scholia ém Luciawam, od, H. Rabe  Elcusinian inscription of 320 nc.
{Leipsic, 1906), PP 279 sg. (scholium  (Dittenberger, Syilfage Juscripiionum

on Dialey, Mereir, vil. g). Grascarum,? No, 587, Tine 234). We
¥ Dittenberger, Syllope  Swperdip-  read of a hierophant who, contrary to

tionum Groecarum,® Nos. 192, 246, ancestral custom, sacrificed a victim on

587 640; 'Bemuepls Apymichoyad,
1884, coll. 135 s7. The passages of
inscriptions and of ancient authors
which refer to the festival are collected
by Dr. L. R. Farnell, The Cultr of the
Greek States, fil. (Oxford, 1907) pp.
315 np. For a discussion of the
see Angust Mommsen, Sesfe
der Stadt Athen im Altertum (Leipsic,
1898), pp. 339 sgg.; Miss J. E.
ema fo bhe Srudy
E:‘m Greek Relipion, Second Edition
w I I A
. m'mdnrm 908}, pp. 145 &y

reshing.floor of Triptolemus

the hearth in the Hall at Eleusis during
the Festival of the Threshing-fioor,
it being unlawful to sacrifice victims
on that day"™ (Demosthenes, Cenfre
Neaeram, 116, 1384 s7.), but from
such an unlawful act np inference can
be drawn as to the p where the
festival was held. That the festival
probably had special reference to the
threshing-floor of Triptolemus has
already been pointed out by O. Ruben-
sohn (Die Mylerienbeiliptimer in
Eleusis und Samothrabe, Berlin, 1802,
pe 118}
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in her hands stood on the threshing-floor. The festival
lasted one day, and no victims might be sacrificed at it ;* but
special use was made, as we have seen, of the first-fruits of
the corn. With regard to the dating of the festival we are
informed that it fell in the month Poseideon, which corre-
sponds roughly to our December, and as the date rests on
the high authority of the ancient Athenian antiquary Philo-
chorus® and is, moreover, indirectly confirmed by inscrip-
tional evidence'! we are bound to accept it. But it is
certainly surprising to find a Festival of the Threshing-floor
held so late in the year, long after the threshing, which in
Greece usually takes place not later than midsummer, though
on high ground in Crete it is sometimes prolonged till near
the end of August® We seem bound to conclude that the
Festival of the Threshing-floor was quite distinct from the
actual threshing of the corn® It is said to have included
certain mystic rites performed by women alone, who feasted
and quaffed wine, while they broke filthy jests on each other
and exhibited cakes baked in the form of the male and female
T If the latter particulars are correctly

DEMETER AND PERSEFPHONE

organs of generation.
reported we may suppose that these indecencies, like certain
obscenities which seem to have formed part of the Great
Mysteries at Eleusis! were no mere wanton outbursts of
licentious passion, but were deliberately practised as rites
calculated to promote the fertility of the ground by means
of homoeopathic or imitative magic. A like association of

1 Seeabove,pp. 417,43 Maximos
Tyrius observes (Dissertat, xxx, 5) that
husbandmen were the first to celebrate
sacred rites in honour of Demeter at
the threshing.floor,

1 See above, p. 61, noted.

¥ Harpocration, .o "ANSa (vol, i
p- 24, ed. G. Dindord).

! Dittenberger,  Spllage  Jasorip.
tisnum Grascarum,? No. 587, lines
124, 144, with the editor's notes;
Angust  Mommsen, Ferte der Stody
Athem im Altertum, p. 360,

Pztlmr Ji i Myres, who speal
in recogni Professor

M. P. Nilson. See h?m de

Liemypriis Atticis (Lund, 1900), Pp

95 479, and his Grieckirche Feste, p.
320, To explain the lateness of the
festival, Miss J. E. Harrison suppests
'-hf“ “the shift of date s due to
Dionysos. The rival festivals of
Dicoysos were in mid- winter. He
possessed  himsell of the festivals of
Diemeter, took over her threshing-floor
and compelled the anomaly of a winter
threshing festival ®  ( Proferomena 0
1!11 Study of Greek Religion, Second

Edition, P 147).

_¥ Scholiast on Lucian, Dial, Meretr.
V. 4 (Scholiz in Lucianum, od. H,
Rabe, Leipsic, 1906, pp. 279-281).
H.l Clement of Alexandria, ,

15 and 20, pp. 13 and 17 ed.
Potter ; Amobius, Adverms Nationes,
. 25-27, 35, 39

r
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what we might call indecency with rites intended to promote
the growth of the crops meets us in the Thesmophoria, a
festival of Demeter celebrated by women alone, at which
the character of the goddess as a source of fertility comes
out clearly in the custom of mixing the remains of the
sacrificial pigs with the seed-corn in order to obtain a
plentiful crop. 'We shall return to this festival later on.!

Other festivals held at Eleusis in honour of Demeter and The Green
Persephone were known as the Green Festival and the e ibn;
Festival of the Cornstalks® Of the manner of their celebra- Festival
tion we know nothing except that they comprised sacrifices, gn:'@h
which were offered to Demeter and Persephone. But their at Eleusis
names suffice to connect the two festivals with the green
and the standing corn. We have seen that Demeter
herself bore the title of Green, and that sacrifices were
offered to her under that title which plainly aimed at pro-
moting fertility.’ Among the many epithets applied to Epithetsol
Demeter which mark her relation to the corn may further prrsaric
be mentioned “ Wheat-lover,”* “ She of the Corn,”® “ Sheaf- ibe -om.
bearer,” ® “ She of the Threshing-floor,”” “ She of the Win-
nowing-fan,”"* “Nurse of the Corn-ears”® “Crowned with
Ears of Corn,”" “ She of the Seed,”" “She of the Green
Fruits,” ™ “ Heavy with Summer Fruits,” ™ “ Fruit-bearer,”

et Bl e |

1 See below, p. 116; vol. ii. pp
I?‘q&i he Syl ¥y
tenberger, Sylloge  Jmsorip-
tiomum Groecarum,® No, 6403 Ch.
Michel, Recueil " Frscriptions Grecgues
(Brussels, 1900), No. 135, p. 145
To be exact, while the inscription
definitely mentions the sacrifices to
Demeter and B one at the
Green Festival, it does not record the
deities to whom the sacrifice at the
Festival of the Comstalks (riw r»
furlar) was offered. Buot
mentioned as it is in immediate con-
nexion with the sacrifices to Demeter
and Persephone at the Green Festival,
we may fairly suppose that the sacrifice
at the Festival of the Cornstalks was
#lso offered to these goddesses.,
2 See above, p. 42,
 Anthologia Palatina, vi, 36. 1 s9.
® Polemo, cited by Athenacus, iii.
9 p- 416 B,

8 Nonnus, Dismyr. xvil. 153. The
Athenians sacrificed to her under this
title (Epstathivs, on Homer, Jfifad,
xviil 553, po 1162)

T Theocritus, fayl vil 155; Orphica,

|5Amr.|h.|’qgfa Palatina, vi. g8, 1.

¥ Orpilica, xl. 3.

B Anthologia Falating, vi. 104, &
N Orphics, xl. S

12 Fid,

B Orphice, xl. 18,

W This title she shared with Perse.
phone at Tegea |Pavsanias, viik. 53. 7),
and under it she received annual sacri-
fices at Ephesus {'Ditteﬂbn;gtr, Sylloge
Inseriptionnm Graccarum,® No, 655).
It was applied to her also at Epidaurus
("B "Apy., 15883, col. 153) and at
Athens (Aristophanes, Frogs, 382), atd
appears to have been a common title of
the goddess, See L. R. Famell, Tis
Culis gf the Gresk States, iii. 318 note™.
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%“She of the Great Loaf” and " She of the Great Barley
Loaf”! Of these epithets it may be remarked that though
all of them are quite appropriate to a Corn Goddess, some
of them would scarcely be applicable to an Earth Goddess
and therefore they add weight to the other arguments which
turn the scale in favour of the corn as the fundamental
attribute of Demeter.

How deeply implanted in the mind of the ancient
Greeks was this faith in Demeter as goddess of the corn
may be judged by the circumstance that the faith actually
persisted among their Christian descendants at her old
sanctuary of Eleusis down to the beginning of the nineteenth
century, For when the English traveller Dodwell revisited
Eleusis, the inhabitants lamented to him the loss of a
colossal image of Demeter, which was carried off by Clarke
in 1802 and presented to the University of Cambridge,
where it still remains. “In my first journey to Greece,”
says Dodwell, “this protecting deity was in its full glory,
situated in the centre of a threshing-floor, amongst the ruins
of her temple. The villagers were impressed with a per-
suasion that their rich harvests were the effect of her bounty,
and since her removal, their abundance, as they assured me,
has disappeared.”"* Thus we see the Corn Goddess Demeter

! Polemo, cited by Athenaens, fii.
7hH P 100 AW x. 0. p. 416 ¢,

1 E nﬂ“';,,! A Clarsical  and
Topagraphical Teur thron, (resce
{London, 1819), L. 533. E‘.%. Clarke
found the image “on the side of the
mad, immediately before entering the
village, and in the midst of a heap of
dung, baried as high as the neck, a
little beyond the farther extremity of

of Elensls still re-
garded this stame with a very high
degree of superstitions veneration,
They attributed to its presence the
feftility of their land ; and ft was for
this reason that they heaped aronnd it
the manure intended for their fields,
They believed that the loss of it would

be followed by no less a calamity than

the filure of their annual harvests ;
and they pointed to the ears of bearded
wheat, upon the sculptured ormaments
upon the head of the figure, as a never-
failing indieation of the produce of the
s0il.” When the statue was about to

be removed, a general murmuor ran
among the people, the women joining —
in the clamour, *They had been
always,” they said, “ famous for their
corn ; and the fertility of the land
would cease when the statue was
removed.”  See E. D. Clarke, Fravels

im varions Countries of Europe, Asfa,

and Africa,iii. (London, 1814) pp. 772-
774, 787 57. Compare J. C. Lawson,
Modern Greek Folblore and Awcient -
Greek Religion  (Cambridge, 1910),

p- 80, who tells us that © the statue

was regularly crowned with Aowers |
in the avowed hope of obtaining good
harvests™
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standing on the threshing-floor of Eleusis and dispensing
corn to her worshippers in the nineteenth century of the
Christian era, precisely as her image stood and dispensed
corn to her worshippers on the threshing-floor of Cos in the
days of Theocritus. And just as the people of Eleusis last
century attributed the diminution of their harvests to the
loss of the image of Demeter, so in antiquity the Sicilians,
a corn-growing people devoted to the worship of the two
Corn Goddesses, lamented that the crops of many towns had
perished because the unscrupulous Roman governor Verres
had impiously carried off the image of Demeter from her
famous temple at Henna.! Could we ask for a clearer proof
that Demeter was indeed the goddess of the corn than this
belief, held by the Greeks down to modern times, that the
corn-crops depended on her presence and bounty and
perished when her image was removed ?

In a former part of this work I followed an eminent Saered
French scholar in concluding, from various indications, that SNeciogs
part of the religious drama performed in the mysteries of and
Eleusis may have been a marriage between the sky-god ot Blont
Zeus and the corn-goddess Demeter, represented by the
hicrophant and the priestess of the goddess respectively.?
The conclusion is arrived at by combining a number of
passages, all more or less vague and indefinite, of late
Christian writers; hence it must remain to some extent
uncertain and cannot at the best lay claim to more than
a fair degree of probability. It may be, as Professor W,
Ridgeway holds, that this dramatic marriage of the god and
goddess was an innovation foisted into the Eleusinian
Mysteries in that great welter of religions which followed
the meeting of the East and the West in the later ages of
antiquity.' If a marriage of Zeus and Demeter did indeed
form an important feature of the Mysteries in the fifth cen-
tury before our era, it is certainly remarkable, as Professor
Ridgeway has Justly pointed out, that no mention of Zeus

! Cicero, /m C. Perrem, act. ii. lib,  friend Professor Ridgeway in a paper
iv. 51 which I had the advantage of hear.

] . . ing him read at Cambridge in e
n‘%{ Art and the Evolution E;.fl_f part of 1Al 'EUII][‘I'E The

f‘rﬁ'{’l . 138 g Athenaenm, No. 4].601. May 20th,
* This view was expressed by my 1911, p. 576.
PI. ¥. YOL. 1 ¢
=
- .
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occurs in the public decree of that century which regulates
the offerings of first-fruits and the sacrifices to be made to
the gods and goddesses of Eleusis.'! At the same time we
must bear in mind that, if the evidence for the ritual marriage
of Zeus and Demeter is late and doubtful, the evidence for
the myth is ancient and indubitable. The story was known
to Homer, for in the list of beauties to whom he makes
Zeus, in a burst of candour, confess that he had lest his too
susceptible heart, there occurs the name of “the fair-haired
Queen Demeter”;* and in another passage the poet repre-
sents the jealous god smiting with a thunderbolt the favoured
lover with whom the goddess had forgotten her dignity
among the furrows of a fallow field® Moreover, according
to one tradition, Dionysus himsell was the offspring of the
intrigue between Zeus and Demeter! Thus there is no
intrinsic improbability in the view that one or other of these
unedifying incidents in the backstairs chronicle of Olympus
should have formed part of the sacred peep-show in the
Eleusinian Mysteries. But it seems just possible that the
marriage to which the Christian writers allude with malicious
joy may after all have been of a more regular and orthodox
pattern. We are positively told that the rape of Persephone
was acted at the Mysteries;® may that scene not have
been followed by another representing the solemnisation of
her nuptials with her ravisher and husband Pluto? It is to
be remembered that Pluto was sometimes known as a god
of fertility under the title of Subterranean Zeus. [t was to
him under that title as well as to Demeter, that the Greek
ploughman prayed at the beginning of the ploughing ; ® and
the people of Myconus used to sacrifice to Subterranean
Zeus and Subterranean Earth for the prosperity of the crops
on the twelfth day of the month Lenaeon” Thus it may
be that the Zeus whose marriage was dramatically repre-
sented at the Mysteries was not the sky-god Zeus, but his

! Dittenberger, Sylloge Inzeriptiomm 5 Clement of Alexandria, Profrepd,
Grascarum,? No, 20; E. 5. Roberts 12, p- 12, ed. Potter. o
and E. AL Gn:t_ﬂm:r, Frtroduction fo Greek ® Heslod, Works and Days, 465 sy,
Epigraphy, ii. (Cambridge, 1905) No. T Dittenberger, Splloge  Jwserip-
g.'p;;ixn . Seeabove, pp. 5559, Hewum Graccarum,® No. 613, lines 25

omer, [liad, tiv. 326, #7. § Ch. Michel, Recuesl o fnzeriptions
 Homer, Odyser, v. 135 igp. Grecguer, No, ;:‘.rlel‘rottﬂl..
* Diodores Siculus, iil. 62. 6. Zithen,.ﬂqu{;u:t;r{m&nw,ﬁmm



n DEMETER AND PERSEPHONE 67

brother Zeus of the Underworld, and that the writers who
refer to the ceremony have confused the two brothers. This
view, if it could be established, would dispose of the difficulty
raised by the absence of the name of Zeus in the decree
which prescribes the offerings to be made to the gods of
Eleusis ; for although in that decree Pluto is not mentioned
under the name of Subterranean Zeus, he is clearly referred
to, as the editors of the inscription have seen, under the
vague title of “the God,” while his consort Persephone is
similarly referred to under the title of * the Goddess,” and it
is ordained that perfect victims shall be sacrificed to both of
them. However, if we thus dispose of one difficulty, it
must be confessed that in doing so we raise another. For
if the bridegroom in the Sacred Marriage at Eleusis was
not the sky-god Zeus, but the earth-god Pluto, we seem
driven to suppose that, contrary to the opinion of the reverend
Christian scandal-mongers, the bride was his lawful wife
Persephone and not his sister and mother-in-law Demeter.
In short, on the hypothesis which 1 have suggested we are
compelled to conclude that the ancient busybodies who
lifted the veil from the mystic marriage were mistaken as to
the person both of the divine bridegroom and of the divine
bride. In regard to the bridegroom I have conjectured
that they may have confused the two brothers, Zeus of the
Upper World and Zeus of the Lower World. In regard to
the bride, can any reason be suggested for confounding the
persons of the mother and daughter? On the view here
taken of the nature of Demeter and Persephone nothing
could be easier than to confuse them with each other,
for both of them were mythical embodiments of the corn,
the mother Demeter standing for the old corn of last year
and the daughter Persephone standing for the new com of
this year. In point of fact Greek artists, both of the archaic
and of later periods, frequently represent the Mother
and Daughter side by side in forms which resemble each
other so closely that eminent modern experts have some-
times differed from each other on the question, which
is Demeter and which is Persephone; indeed in somie
cases it might be quite impossible to “distinguish the
two if it were not for the inscriptions attached to the

-

Demeter
may have
been con-
fused with
sephone ;
in art the
of
the two
goddesies
are often
very
similar.
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figures! The ancient sculptors, vase-painters, and engravers
must have had some good reason for portraying the two god-
desses in types which are almost indistinguishable from each
other ;: and what better reason could they have had than the
knowledge that the two persons of the godhead were one
in substance, that they stood merely for two different
aspects of the same simple natural phenomenon, the growth
of the corn? Thus it is easy to understand why Demeter
and Persephone may have been confused in ritual as well as
in art, why in particular the part of the divine bride in a
Sacred Marriage may sometimes have been assigned to the
Mother and sometimes to the Daughter. But all this, I
fully admit, is a mere speculation, and I only put it forward
as such. We possess far too little information as to a
Sacred Marriage in the Eleusinian Mysteries to be justified

in speaking with confidence on so obscure a subject.

! See L. R. Famell, The Cultr of
the Greek States, {5, (Oxford, 1907), p.
250, It was before the mother
could be distinguished from the danghter
by any organic difference of form or by
any expressive trait of countenance.
On the more ancient vases and terra-
cottas they appear rather as twin-sisters,
almost as if the inarticulate artist were
aware of their original identity of sub-
stance. And even among the mong-
ments of the transitional period it is
difficult to find any representation of
the poddesses in chamcters at once
clear and impressive. We miss this
even in the beantiful vase of Hieron in
the British Museum, where the divine
pair are scen with Triptolemos: the
style is delicate and stately, and there
is a certain impression of inner tranquil
life in the group, but without the aid
of the inscriptions the mother would
not be known from the daughter™;
i, vol. fii. 274, " But it would be
wrong to give the impression that the
numismatic artists of this period were
always careful to distinguish—in such
a manner as the above works indicate
—between mother and daughter. The
old idea of their unity of substance siill
seemed to linger as®an art-tradition :
the very type we have just been exam.
ining appears on a fourth-century cofn

of Hermione, and must have been used
here to designate Demeter Chthonia
who was there the only form that the
comn-goddess assumed. And cven at
Metapontum, where coin - engraving
was long a great art, a youthful head
crowned with corn, which in its own
right and on account of its resemblance
to the masterpiece of Euninetos could
claim the name of Kore [ Persephone], is
actually inscribed ¢ Damater.'™ Com-
pare J. Ovwerbeck, Grieckinche Aot
mythologie, iii. (Leipsic, 1873-1578),
453- In regard, for example, to the
Eleusinian bas-relief, one of the

most beantiful monuments of ancient
religious art, which seems to represent
Demeter giving the corn-stalks 1o
Triptolemus, while Persephone crowns
his head, there has been much diver-
gence of opinion among the learned as
to which of the goddesses is Demeter
and which Persephone.  Ses J. Over-
beck, op. ot fil 427 p; Lo R
Famnell, op, eft. §il 263 57. On the
close resemblance of the artistic types
of Demeter and Persephone see further
E. Gerhard, Gerammelte abademische
Abkandlungen (Berlin, 1866-1868), 0.
357 59¢.; F. Lenormant, in Daremberg
et Saglio, Dictionnaire des Antiguitds
Grecques o Romaimer, L 2, nm

s Ceru," P 1045,

-
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One thing, however, which we may say with a fair The date
degree of probability is that, if such a marriage did take 2™
place at Eleusis, no date in the agricultural year could well Mysteries
have been more appropriate for it than the date at which L‘:’:‘Z‘:ﬁ
the Mysteries actually fell, namely about the middle of have been
September. The long Greek summer is practically rainless ;‘;’.’u‘:f'
and in the fervent heat and unbroken drought all nature time fora
languishes, The river-beds are dry, the fields parched. The ;:;T;#
farmer awaits impatiently the setting-in of the autumnal rains, gotdhl-‘ Sky
which begin in October and mark the great season for plough- e Corn
ing and sowing. What time could be fitter for celebrating G'“"uiﬂ’
the union of the Corn Goddess with her husband the Earth Earth
God or perhaps rather with her paramour the Sky God, who Geddes
will soon descend in fertilising showers to quicken the seed
in the furrows? Such embraces of the divine powers or
their human representatives might well be deemed, on the
principles of homoeopathic or imitative magic, indispensable
to the growth of the crops. At least similar ideas have
been entertained and similar customs have been practised
by many peoples;' and in the legend of Demeter’s love-
adventure among the furrows of the thrice-ploughed fallow *
we seem to catch a glimpse of rude rites of the same sort
performed in the felds at sowing-time by Greek ploughmen
for the sake of ensuring the growth of the seed which they
were about to commit to the bosom of the naked earth. In
this connexion a statement of ancient writers as to the rites
of Eleusis receives fresh significance.  We are told that at
these rites the worshippers looked up to the sky and cried
“Rain!" and then looked down at the earth and cried
“Conceive |"* Nothing could be more appropriate at a
marriage of the Sky God and the Earth or Corn Goddess
than such invocations to the heaven to pour down rain and
to the earth or the corn to conceive seed under the fertilising
shower ; in Greece no time could well be more suitable for

-

V The Magiv Art and the Evolution
of Kings, ii. o7 A

® Homer, Odysrey, v. 125 599,

? Proclus, on Plato, 7rmaess,
293 <, quoted by L. F. Famnell, TE
Cults of the Greek States, iii. 357,
where Lobeck's emendation of e, e

for ule, rouvie (Arfaophamus, po 782)
may be accepted as certain, confir

as it is by Hippolytus, Kefutatio Om-
winm Haerevium, v, 7, po 146, al
Duncker and Schneidewin (Gattingen,
1859), T péyn sal dppyTor "Eheveiriur
purripior D xie.
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the utterance of such prayers than just at the date when the
Great Mysteries of Eleusis were celebrated, at the end of
the long drought of summer and before the first rains of
autumnn.

Different both from the Great Mysteries and the offer-
ings of first-fruits at Eleusis were the games which wers
celebrated there on a great scale once in every four years
and on a less scale once in every two years! That the
games were distinct from the Mysteries is proved by
their periods, which were quadriennial and biennial respec-
tively, whereas the Mpysteries were celebrated annually.
Moreover, in Greek epigraphy, our most authentic evidence
in such matters, the games and the Mysteries are clearly
distinguished from each other by being mentioned separately
in the same inscription’ But like the Mpysteries the
games seem to have been very ancient; for the Parian
Chronicler, who wrote in the year 264 B.C., assigns the
foundation of the Eleusinian games to the reign of Pandion,
the son of Cecrops. However, he represents them as of
later origin than the Eleusinian Mysteries, which according
to him were instituted by Eumolpus in the reign of
Erechtheus, after Demeter had planted corn in Attica and
Triptolemus had sown seed in the Rarian plain at Eleusis®
This testimony to the superior antiquity of the Mysteries
is in harmony with our most ancient authority on the rites
of Eleusis, the author of the Aymn fo Demeter, who
describes the origin of the Elensinian Mysteries, but makes
no reference or allusion to the Eleusinian Games. However,
the great age of the games is again vouched for at a much

1 As to the Elensintan games see  corum,? No. 587, lines 258 sgg. The

Aungust Mommsen, Feste der Stodt
Athen fm Altertum, pp. 179- : P,
rﬂﬂﬂ-!t. Les Grands Mystives d Eleuriz
Paris, 1900), pp. 143-147; P. Stengel,
in Pauly.Wissowa's Reas-5 i
der classischen Altertumormis, ;
v. coll. 2330 fpg.  The quadriennial
celebration of the Eleusinian Games is
mentioned by Aristotle | Comstitution of
Athens, 54), and in the great Eles-
siftian inscription of 320 n.c., which is
also our only authoriw for the biennial
celebration of the games.  See Ditten-
berger, Syllage [fnrcriptionum Grae

regular and official name of the games
was simply Elessimia (rd "Elevelvia),
a name which late writers applied in-
correctly to the Mysteries, See August
Mommsen, af. of. pp. 179 3
Dittenberger, op. afr. No. 557, note 71,

2 Dittenberger, Syilape  Surorip-
tiorum Graeearum,® No, 246, lines 25
spg. 3 &d No. 587, lines 244 sp.,
258 59q.
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later date by the rhetorician Aristides, who even declares
that they were the oldest of all Greek games! With
regard to the nature and meaning of the games our infor-
mation is extremely scanty, but an old scholiast on Pindar
tells us that they were celebrated in honour of Demeter and
Persephone as a thank-offering at the conclusion of the corn- ¢

harvest.?

His testimony is confirmed by that of the

rhetorician Aristides, who mentions the institution of the
Eleusinian games in immediate connexion with the offerings
of the first-fruits of the corn, which many Greek states sent
to Athens ;* and from an inscription dated about the close
of the third century before our era we learn that at the
Great Eleusinian Games sacrifices were offered to Demeter

and Persephone.

Further, we gather from an official

Athenian inscription of 320 BC. that both the Great and

the Lesser Games

included athletic and musical con-

tests, a horse-race, and a competition which bore the
name of the Ancestral or Hereditary Contest, and which
accordingly may well have formed the original kernel of
the games® Unfortunately nothing is known about this

Ancestral Contest.

with the Ancestral Contest

We might be tempted to identify it

included in the Eleusinian

Festival of the Threshing-floor,® which was probably held

1 Aristides, Ponathen. and Elenrin.
vol. i. pp. 168, 417, ed G. Dindord.

2 Schol. on Pindar, Ofpmp ix.
150, p. 228, ed. Aug. Boeckh.

3 Aristides, Mo

{ Dittenberger, Syilage  Jnzerip.
tiomsm Grascarum,® No, 246, lines 25
f97. The editor rightly points out

the Great Elcusinian Games are

identical with the games celebrated
every fourth year, which are men-
tioned in the decree of 320 B.C.
(Dittenberger, Syllage Sfnscriptionum
Grascarum,® No. 587, lines 260 5¢.).

& Dittenberger, Syllape fuscriptionum
Graecarum,? No, 587, lines 259 194,
From other Attic inscriptions we learn
that the Eleusinian games comprised a
long foot-race, a race in armour, and
a pancratium. See Dittenberger, ap
cit, No. 587 note M (vol ii. p. 313}
The Great Eleusinian Games also in-
cluded the pentathlum (Dittenberger,

ap. ¢it. Mo, 678, lie 2). The pan.
cratium included wrestling and boxing ;
the pentathlum included a foot-race,
leaping, throwing the queit, throwing
the spear, and wrestling. See W.
Smith, Dictienary of Greek and Koman
Antiguities, Third Edition, .o, *Pan-
eratium ™ and ¢ Pentathlon."

¢ Dittenberger, Syllage  Jmsrip-
fiorsem Graecarsm,? No, 246, lines 46
sgg. 3 Ch. Michel, Recwesd o Jmserip-
tioms Grecgues, No, 609,  See above,
p- 61. The identification lies all the
nearer to hand because the inscription
records & decree in honour of w man
who had sacrificed to Demeter and
Persephone at the Great Eleusinian
Games, and a provision is contained in
the deeree that the honourshould be pro-
claimed **at the Ancestral Contestof she
Festival of the Threshing-floor.” The
same Ancestral Contest at the Festival
of the Threshing-floor is mentioned in
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on the Sacred Threshing-floor of Triptolemus at Eleusis.'
If the identification could be proved, we should have
another confirmation of the tradition which connects the
games with Demeter and the corn; for according to the
prevalent tradition it was to Triptolemus that Demeter first
revealed the secret of the corn, and it was he whom she sent
out as an itinerant missionary to impart the beneficent dis-
covery of the cereals to all mankind and to teach them to
sow the seed.? On monuments of art, especially in vase-
paintings, he is constantly represented along with Demeter
in this capacity, holding corn-stalks in his hand and sitting
in his car, which is sometimes winged and sometimes drawn
by dragons, and from which he is said to have sowed the
seed down on the whole world as he sped through the air.?
At Eleusis victims bought with the frst-fruits of the wheat
and barley were sacrificed to him as well as to Demeter and
Persephone.* In short, if we may judge from the combined
testimony of Greek literature and art, Triptolemus was the
corn-hero first and foremost. Even beyond the limits of the
Greek world, all men, we are told, founded sanctuaries and
erected altars in his honour because he had bestowed on
them the gift of the corn® His very name has been
plausibly explained both in ancient and modern times as
* Thrice-ploughed * with reference to the Greek custom of

another Eleusinian inscription, which
records honours decreed to a man who
had sacrificed to Demeter and Perse-
phone at the Festival of the Threshing-
floor.  See "Egmuepls "Apyachoyuc,
1884, coll. 135 2.

1 See above, p- 6.

* Diodorus Siculus, v. 68 ; Arrlan,
Indic, 7; Lucian, Somuioum, 15; id.,
Philopsendes, 35 Plato, Laws, vi. 22,
p- 782; Apollodorus, Bidliatheca, i. 5.
2; Coroutes, Fheslopine Grascas Com.
pendivm, 28, p. 53, ed. C Lang;

ko4 2, wil 18 2, wiil 4.
1; Aristides, Hlennin, vol. L. pp. 416
o, ed. G. Dindoel 3 Hyginus, Fabuwlae,
147, 259, 277 ; Ovid, Fasti, iv. 540

. § sl ﬁ:l:'rrmph v. 645 fpq. 5
ﬁrlﬂ,m'u’u‘gil. Gewvy. 1. 190, See
also above, p. 54. Awmto Triptolemus,
see L. Preller, Demeter umd FPersephone
(Hamburg, 1337), pp. 282 spy. ; id,

Griechische Mythologpie | 769 194.

3 C. Strube, Studiem dider dem Bl
derkreis von Eleuris (Leipsic, 1870),
PP 4 f97- 3 J. Overbeck, Griechinche
Kunstmytholopie, il (Leipsic, 1873-
1380}, pp. 530 sy, ; A. Banmeister,
Denbmiler des classischen Altertums,
iii. 1855 rgg. That Triptolemus sowed
the earth with corn from his car is
mentioned by Apollodorus, Bilifiatkeca,
i 5. 2; Comutus, Fheolopine Grosae
Compendinm, 28, pp. 53 5q., el C
Lang; Hyginus, Fabulse, 1473 and
Servius, on Virgil, Geory. L. 19.

¥ Dittenberger, Syl Tnserts
Howum Graecarum ﬁu‘.’s:u, lines ;;_'
}frr;d'ﬁ- S: Rubm:; u;d % A. Gardner,

wction fo Greek Epipraphy, .
(Cambridge, 1905), No. g, p. 24.

b Amian, Epictets Dissertationes, L

4 jo.
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ploughing the land thrice a year,! and the derivation is said to
be on philological principles free from objection.? In fact it
would seem as if Triptolemus, like Demeter and Persephone
themselves, were a purely mythical being, an embodiment
of the conception of the first sower. At all events in
the local Eleusinian legend, according to an eminent scholar,
who has paid special attention to Attic genealogy, “ Tripto-
lemus does not, like his comrade Eumolpus or other founders
of Eleusinian priestly families, continue his kind, but without
leaving offspring who might perpetuate his priestly office, he
is removed from the scene of his beneficent activity. As he
appeared, so he vanishes again from the legend, after he has
fulfilled his divine mission.”®

However, there is no sufficient ground for identifying the Prizes of
Ancestral Contest of the Eleusinian games with the Ancestral ;‘,:fm
Contest of the Threshing-festival at Eleusis, and accordingly victors in
the connexion of the games with the corn-harvest and with m "
the corn-hero Triptolemus must so far remain uncertain. But games
a clear trace of such a connexion may be seen in the custom
of rewarding the victors in the Eleusinian games with
measures of barley ; in the official Athenian inscription of
329 B.C, which contains the accounts of the superintendents
of Eleusis and the Treasurers of the Two Goddesses, the
amounts of corn handed over by these officers to the priests
and priestesses for the purposes of the games is exactly

ipc-::iﬁed."

I Scholiast on Homer, fliad, xviil.
483: L. Preller, Demeter wnd Ferse-
Phone, p. 286 ; F. A, Paley on Hesiod,
Works and Days, 460, The custom
of ploughing the land thrice is alluded
to by Homer (/irad, xviil. 542, Odyreey,
v. 137} and Hesiod (Fheqpony, 971},
and is expressly mentioned by Theo-
phrastus  (Miroréa  Flantarum, vil.
13. 6).

? S0 1 am informed by my learned
friend the Rev. Professor J. H.
Moulton.

1. Toepfer, Attische Gemenlogpie
{Berlin, 1889), pp. 138 5p. However,

Elessinian Torchbearer Callias
apparently claimed to be descended
from Triptolemus, for in a speech ad-
dressed to the Lacedsemonians he is

This of itseli is sufficient to prove that the

said by Xenophon (Hellenica, vi. 3. 6)
to have spoken of Triptolemus as
“ our ancestor™® (& fudrepor wpdyoror).
See above, po 54. But it is possible
that Callias was here speaking, not as
a direct descendant of Triptolemus, but
merely as an Athenian, who naturally
mnked Triptolemnos among the most
fllustrious of the ancestral heroes of his
people.  Even if he intended to claim
pctnal descent from the hero, this
would prove nothing® as to the his-
torical chamcter of Triptolemus, for
many Greek families boasted of being
descended from gods.

4 The prize of barley is menticfed
by the Scholiest on Pindar, Ofymp.
ix. 150. The Scholinst on Aristides
{vol. iii. pp. 55, 56, ed. G. Dindorf) men-
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Eleusinian games were closely connected with the worship of
Demeter and Persephone. The grain thus distributed in
prizes was probably reaped on the Rarian plain near Eleusis,
where according to the legend Triptolemus sowed the first
con! Certainly we know that the barley grown on that
plain was used in sacrifices and for the baking of the sacrificial
cakes,! from which we may reasonably infer that the prizes of
barley, to which no doubt a certain sanctity attached in the
popular mind, were brought from the same holy fields. So
sacred was the Rarian plain that no dead body was allowed
to defile it When such a pollution accidentally took place,
it was expiated by the sacrifice of a pig,® the usual victim
employed in Greek purificatory rites.

Thus, so far as the scanty evidence at our disposal per-
mits us to judge, the Eleusinian games, like the Eleusinian
Mysteries, would seem to have been primarily concerned
with Demeter and Persephone as goddesses of the corn. At
least that is expressly affirmed by the old scholiast on
Pindar and it is borne out by the practice of rewarding the
victors with measures of barley. Perhaps the Ancestral
Contest, which may well have formed the original nucleus of
the games, was a contest between the reapers on the sacred
Rarian plain to see who should finish his allotted task before
his fellows. For success in such a contest no prize could be
more appropriate than a measure of the sacred barley which
the victorious reaper had just cut on the barley-field. In
the sequel we shall see that similar contests between reapers
have been common on the harvest fields of modern Europe,
and it will appear that such competitions are not purely

tions ears of com as the prize withont V Marmor FParium, in Frapmenta

specifying the kind of corn. . In the
official Athenian inscription of 320 B.C.,
though the amount of corn distributed
in prizes both at the quadriennial and at
the biennial games is stated, we are not
told whether th? corm was barley or
wheat. See Dittenberger, Syilage fn-
mﬁm Grascarum,® No. 587,
lines 250 &7y According to Aristides
{E¥urin. vol. i. p. 417, ed. G. Dindorf,
S i whiek o a1 afpcand

corn w rsL & at

ppeared

Historicornm Groecornm, ed. C, Milller,
i. 544. That the Rarian plain was the
first to be sown and the first to bear
crops is affirmed by Pausanias (i. 38. 6).

¥ Poausanias, i 38. 6

3 Dittenberger, Sylfape  JSurorip.
tiomum Grascarum,? No. 587, lines
119 &7, In the same inscription, a few
Iinupl;rﬂhﬁw. mention is made of
two which were used in purifying
the sanctuary at Eleusis. On the pig
In Greek purificatory rites, see my notes
on Mausamias, ii. 31, Sand v, 16, 8.

"
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athletic ; their aim is not simply to demonstrate the superior
strength, activity, and skill of the victors ; it is to secure for
the particular farm the possession of the blooming young
Corn-maiden of the present year, conceived as the embodiment
of the vigorous grain, and to pass on to laggard neighbours
the aged Corn-mother of the past year, conceived as an
embodiment of the effete and outworn energies of the corn.!
May it not have been so at Eleusis? may not the reapers
have vied with each other for possession of the young corn-
spirit Persephone and for avoidance of the old corn-spirit
Demeter ? may not the prize of barley, which rewarded the
victor in the Ancestral Contest, have been supposed to house
in the ripe ears no less a personage than the Corn-maiden
Persephone herself?  And if there is any truth in these con- The
jectures (for conjectures they are and nothing more), we may m
hazard a guess as to the other Ancestral Contest which took in the
place at the Eleusinian Festival of the Threshing-floor. ff“ﬂ"’
Perhaps it in like manner was originally a competition between Threshing.
threshers on the sacred threshing-floor of Triptolemus to de- ﬂﬁ:;ﬂ
termine who should finish threshing his allotted quantity of originaily
corn before the rest. Such competitions have also been by
common, as we shall see presently, on the threshing-floors ol' the
modern Europe, and their motive again has not been s:mpIe w5 finish
emulation between sturdy swains for the reward of strength threshing.
and dexterity ; it has been a dread of being burdened with
the aged and outworn spirit of the corn conceived as present
in the bundle of corn-stalks which receives the last stroke at
threshing? We know that effigies of Demeter with corn and
poppies in her hands stood on Greek threshing-floors®
Perhaps at the conclusion of the threshing these effigies, as
representatives of the old Corn-spirit, were passed on to
neighbours who had not yet finished threshing the corn. At
least the supposition is in harmony with modern customs
observed on the threshing-floor.

It is possible that the Eleusinian games were no more Games st
than a popular merrymaking celebrated at the close of the b
harvest. This view of their character might be supported by modem

modern analogies ; for in some parts of Gerinnn}r it has bedn “UP® ;

! See below, pp. 140 sgq, 155 ! See below, pp. 147 syy., 221 5.,
59., 164 sgp., :.‘mplﬂ! 218 gy 233 1. ¥ See above, p. 43-
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customary for the harvesters, when their work is done,
to engage in athletic competitions of various kinds, which
have at first sight no very obvious connexion with the
business of harvesting. For example, at Besbau near Luckau
great cakes were baked at the harvest-festival, and the
labourers, both men and women, ran’races for them. He or
she who reached them first received not only a cake, but a
handkerchief or the like as a prize. Again, at Bergkirchen,
when the harvest was over, a garland was hung up and the
harvesters rode at it on horseback and tried to bring it down
with a stab or a blow as they galloped past. He who
succeeded in bringing it down was proclaimed King. Again,
in the villages near Fiirstenwald at harvest the young men
used to fetch a fir-tree from the wood, peel the trunk, and
set it up like a mast in the middle of the village. A hand-
kerchief and other prizes were fastened to the top of the pole
and the men clambered up for them.! Among the peasantry
of Silesia, we are told, the harvest-home broadened out into
a popular festival, in which athletic sports figured prominently.
Thus, for example, at Jirischau, in the Strehlitz district, a
scythe, a rake, a flail, and a hay-fork or pitchfork were fastened
to the top of a smooth pole and awarded as prizes, in order
of merit, to the men who displayed most agility in climbing
the pole Younger men amused themselves with running in
sacks, high jumps, and so forth. At Prauss, near Nimptsch,
the girls ran a race in a field for aprons as prizes. In the
central parts of Silesia a favourite amusement at harvest was
a race between girls for a garland of leaves or flowers.? Yet
it seems probable that all such sports at harvest were in
origin not mere pastimes, but that they were serious attempts
to secure in one way or another the help and blessing of the
corn-spirit. Thus in some parts of Prussia, at the close of
the rye-harvest, a few sheaves used to be left standing in the
field after all the rest of the rye had been carted home.
These sheavks were then made up into the shape of a man
and dressed out in masculine costume, and all the young
WEmen were obliged to run a race, of which the corn-man

! A Kuhn und Wokchwarte, Mord.  ® P. Drechaler, Sitte, Brouch wmd
deutsche Sagen, Mirchem und Gebrische  Volbrglaube in Schiesien (Leipsic, 1903
(Leipsic, 1848}, pp. 308, 399, 400. 1906), iL. 70 5.

I
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was the goal.  She who won the race led off the dancing in
the evening! Here the aim of the foot-race among the
young women is clearly to secure the corn-spirit embodied
in the last sheaf left standing on the field ; for, as we shall
see later on, the last sheaf is commonly supposed to harbour
the corn-spirit and is treated accordingly like a man or a

woman.?

If the Ancestral Contest at the Eleusinian games was, as D

of the

I have conjectured, a contest between the reapers on the g
sacred barley-field, we should have to suppose that the games games

were celebrated at barley-harvest, which in the lowlands of

uncertain.

Greece falls in May or even at the end of April.  This theory
is in harmony with the evidence of the scholiast on Pindar,
who tells us that the Eleusinian games were celebrated after
the corn-harvest? No other ancient authority, so far as
I am aware, mentions at what time of the year these games
were held. Modern authorities, arguing from certain slight
and to some extent conjectural data, have variously assigned
them to Metageitnion (August) and to Boedromion
(September), and those who assign them to Boedromion
(September) are divided in opinion as to whether they
preceded or followed the Mysteries® However, the evidence
is far too slender and uncertain to allow of any conclusions

being based on it.

But there is a serious difficulty in the way of connecting mﬁ
the Eleusinian games with the goddesses of the com. How pne
is the quadriennial or the biennial period of the games to be intended to

mole

reconciled with the annual growth of the crops? Year by the annual

year the barley and the wheat are sown and reaped; how

! A. Kuhn, Mirkirche Sapen wnd
Mirchen (Berlin, 1843), PP 341 1.

¥ See below, pp. 133 5.

3 Scholiast on Pindar, Ofymp. iz
150, p. 228, ed, Aug. Boeckh,

4 The games are assigned to Meta-
geitnion by P. Stengel (Pauly-Wissowa,
Real-Encyclopiidie der classischen Alter-
tumrmitsenschaf?, v. 2. coll. 2331 53.)
and to Boedromion by August Mommsen
and W. Dittenberger. The last-men-
tioned scholar supposes that the games
immediately followed the Mysteries,
and August Mommsen formerly thought
%0 oo, but he afterwards changed his

-

growth of
the crops
view and preferred to suppose that the be held
games preceded the Mysteries,  See o0ly ST
Aung. Mommsen, Herfolope (Leipsic, m or
1864), p. 263; dd., Feste der Stodlt '
Athen fm Altertum (Leipsic, 1898), ™

pp. 182 spg.; Dittenberger, Syilloge
fricriptionum Graecarum,® No. 587,

note 11 (vol. i pp. 313 &), The

dating of the games in Metageitnion or

in the early part of Boedromion depends

on little more than a series of cgn-

jectures, particularly the conjectural
restoration of @3 inscription and the
conjectural dating of a certain sacrifice

to Democracy.
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then could the games, held only every fourth or every second
year, have been regarded as thank-offerings for the annual
harvest? On this view of their nature, which is the one
taken by the old scholiast on Pindar, though the harvest
was received at the hands of the Corn Goddess punctually
every year, men thanked her for her bounty only every
second year or even only every fourth year. What were
her feelings likely to be in the blank years when she
got no thanks and no games? She might naturally
resent such negligence and ingratitude and punish them
by forbidding the seed to sprout, just as she did at Eleusis
when she mourned the loss of her daughter. In short,
men could hardly expect to reap crops in years in which
they offered nothing to the Corn Goddess. That would
indeed appear to be the view generally taken by the
ancient Greeks; for we have seen that year by year
they presented the first-fruits of the barley and the
wheat to Demeter, not merely in the solemn state ritual
of Eleusis, but also in rustic festivals held by farmers
on their threshing-floors. The pious Greek husbandman
would no doubt have been shocked and horrified at a
proposal to pay the Corn Goddess her dues only every
second or fourth year. “No offerings, no crops,” he would
say to himself, and would anticipate nothing but dearth and
famine in any year when he failed to satisfy the just and
lawful demands of the divinity on whose good pleasure he
believed the growth of the corn to be directly dependent.
Accordingly we may regard it as highly probable that from
the very beginning of settled and regular agriculture in
Greece men annually propitiated the deities of the corn with
a ritual of some sort, and rendered them their dues in the
shape of offerings of the ripe barley and wheat. Now we
know that the Mysteries of Eleusis were celebrated every
year, and accordingly, if I am right in interpreting them as
essentially & dramatic representation of the annual wicissi-
tudes of the corn performed for the purpose of quickening
the seed, it becomes probable that in some form or another

were annually held at Eleusis long before the practice
arose of ::l:hraﬁng‘ games there every fourth or every second
year. In short, the Eleusinian mysteries were in all prob-
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ability far older than the Eleusinian games. How old they
were we cannot even guess. But when we consider that the
cultivation of barley and wheat, the two cereals specially
associated with Demeter, appears to have been practised in
prehistoric Europe from the Stone Age onwards! we shall
be disposed to admit that the annual performance of religi-
ous or magical rites at Eleusis for the purpose of ensuring
good crops, whether by propitiating the Corn Goddess with
offerings of first-fruits or by dramatically representing the
sowing and the growth of the corn in mythical form, prob-
ably dates from an extremely remote antiquity.

But in order to clear our ideas on this subject it is Quad-
desirable to ascertain, if possible, the reason for holding the wul
Eleusinian games at intervals of two or four years. The many of
reason for holding a harvest festival and thanksgiving every m
year is obvious enough ; but why hold games only every Greese
second or every fourth year? The reason for such limita-
tions is by no means obvious on the face of them, especially
if the growth of the crops is deemed dependent on the
celebration. In order to find an answer to this question it
may be well at the outset to confine our attention to the
Great Eleusinian Games, which were celebrated only every
fourth year. That these were the principal games appears
not only from their name, but from the testimony of Aris-
totle, or at least of the author of The Constitution of Aihens,
who notices only the quadriennial or, as in accordance with
Greek idiom he calls it, the penteteric celebration of the
games? Now the custom of holding games at intervals of

! A. de Candolle, Origin of Cuiti-
vafed Flanis (London, 1884), pp. 354
5., 367 sgg. 3 R. Munro, Fhe Labe-
dweliings of Eurspe (London, Paris,
and Melbourne, 1890), pp. 497 ¢ ;
Q. Schrader, Kealfexibon dev imdaper-
mianischen Altertamsbunds (Strasburg,
1901), pp. 8 spg. ¢ i, Sprockvergle-
chung und Urgeschichte (Jena, 1906-
1gey), i 185 spy.; H. Hirt, Dre
Indagermanen (Sirasburg, 1905-1907),
L 254 rgy., 273 37., 276 1py., ik 640
g5 M. Much, Die Heimar der
Jndogermanen (Jena and Berlin, 1904),
PP 221 spg. ;3 T. E. Peet, The Stone
and Bromze Ages in ltaly and Sicily

-

(Oxford, 1909), p. 362

T Aristotle, Comstitation of Athenr,
§4, where the quadriennial (penteteric)
festival of the Eleusinian Games is
mentioned along with the quadriennial
festivals of the Panathenaica, the Delia,
the Branronia, and the Hemclea. The
biennfal (trieteric) festjval of the Eleu.
sinfan Games i8 mentioned only in the
inscription of 329 mc. (Dittenberger,
Syllope Inseriptionum Graccarum,? No.
587, lines 259 sp.). As to the idgn-
tity of the Great Eleusinian Games
with the quadricthial games see Ditten-
berger, Syllare Sepriptionum  Grad-
carum, No. 246 note ¥, No. 587 note 171,
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four years was very common in Greece; to take only a few
conspicuous examples the Olympic games at Olympia, the
Pythian games at Delphi, the Panathenaic games at Athens,
and the Eleutherian games at Plataea® were all celebrated
at quadriennial or, as the Greeks called them, penteteric
periods; and at a later time when Augustus instituted, or
rather renewed on a more splendid scale, the games at
Actium to commemorate his great victory, he followed a well-
established Greek precedent by ordaining that they should
be quadriennial? Still later the emperor Hadrian instituted
quadriennial games at Mantinea in honour of his dead
favourite Antinous® But in regard to the two greatest of
all the Greek games, the Olympian and the Pythian, I have
shewn reasons for thinking that they were originally cele-
brated at intervals of eight instead of four years ; certainly
this is attested for the Pythian games,! and the mode of
calculating the Olympiads by alternate periods of fifty and
forty-nine lunar months,® which added together make up
eight solar years, seems to prove that the Olympic cycle of
four years was really based on a cycle of eight years, from
which it is natural to infer that in the beginning the
Olympic, like the Pythian, games may have been octennial
instead of quadriennial® Now we know from the testimony
of the ancients themselves that the Greeks instituted the
eight-years' cycle for the purpose of harmonising solar and
lunar time.” They regulated their calendar primarily by ob-
servation of the moon rather than of the sun ; their months
were lunar, and their ordinary year consisted of twelve lunar

1 As to the Plalacan pames see
Plotarch, Aristides, 21; Pausanias,
ix. 2. 6.

1 Stmbo, vil. 7. 6, p. 325; Sue-
tonius, Awpwssnr, 18 ; Dio Cassius, 1L
1 ; Daremberg et Saglio, Dictiomnarre
des Amtiguités Grecgues of Komaines,
£o " Actia®

! Pansanias, ¥iil. 9. &

¥ Scholiast on Pindar, Prek., Argu-
ment, p. 208, ed Ang. Boeckh;
Censorinus, De oie mafali,  xviil. 6.
According to the scholiast on Pindar
{£s.) the change from~the octenninl to
the quadriennial period was occasioned
by the nymphs of Parnassus bringing

ripe fruits in their hands to Apollo,
I-;:r he had slain the dragon at Delphi.

# Scholiast on Pindar, Ofymep. iil. 35
{20), p 98, ed. Aug, Bocckh, Compare
Boeckh's commentary on Pindar (vol.
iii. p. 138 of his edition); L. Ideler,
Handbuck der mathematizchen wna
fechnirchen Chrenalogie, 1 366 s7., iL

ﬁ-u.; 329
See The Dying God, chapter il
§ 4, " Octennial Tenure of the King-
ship," especially pp. 68 &, 8o, 8o sy,
T Geminus Elementa Astromomize,
vill. 25 ¢, pp. 110 &9, ed. C
Manitius |Leipsie, 1898) ; Censorinus,
D die matali, xvili. 2-6.
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months.  But the solar year of three hundred and sixty-five
and a quarter days exceeds the lunar year of twelve lunar
months or three hundred and fifty-four days by eleven and a
quarter days, so that in eight solar years the excess amounts
to ninety days or roughly three lunar months. Accord-
ingly the Greeks equated eight solar years to eight lunar
years of twelve months each by intercalating three lunar
months of thirty days each in the octennial cycle; they
intercalated one lunar month in the third year of the cycle,
a second lunar month in the fifth year, and a third lunar
month in the eighth year! In this way they, so to say,
made the sun and moon keep time together by reckon-
ing ninety-nine lunar months as equivalent to eight solar
years ; so that if, for example, the full moon coincided with
the summer solstice in one year, it coincided with it again
after the revolution of the eight years' cycle, but not before,
The equation was indeed not quite exact, and in order to
render it so the Greeks afterwards found themselves obliged,
first, to intercalate three days every sixteen years, and, next,
to omit one intercalary month in every period of one hundred
and sixty years.' But these corrections were doubless refine-
ments of a later age; they may have been due to the
astronomer Eudoxus of Cnidus, or to Cleostratus of Tenedos,
who were variously, but incorrectly, supposed to have insti-
tuted the octennial cycle! There are strong grounds for
holding that in its simplest form the octennial cycle of
ninety-nine lunar months dates from an extremely remote
antiquity in Greece ; that it was in fact, as a well-informed
Greek writer tell us* the first systematic attempt to bring
solar and the lunar time into harmony. Indeed, if the

! Geminus, Le, or fifth century m.c., caonot be dis-
? Geminus, Elementa Actromomias, missed so summarily ; but for the
vifl. 36-41. reasons given in the text he can hardly

¥ Censorinus, Dy die matali, sviii. 5.
As Eudoxus flourished in the fourth
century B.C., some sixty or sevenly
years after Meton, who introduced the
nincteen years' cycle to remedy the
defects of the octennial cycle, the
cliim of FEudoxus to have instituted
the latter cycle may at once be put out
of court. The claim of Cleostratus,
who scems to have lived in the sixth

PT. V. YOL. I

-

have done more than suggest correc-
tions or improvements of the ancient
octennial cycle. *

4 Geminus, Elementa Artronomice,
vitl. 27, With far less probahility
Censorinus (De die matali, xviil. 2-4)
supposes that the octennial eycle waa
produced by the suceessive duplication
of biennial and guadriennial cycles
See below, pp. 86 5.

G
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Olympiads were calculated, as they appear to have been, on
the eight years' cycle, this of itself suffices to place the m'igin
of the cycle not later than 776 B.C, the year with which

the reckoning by Olympiads begins.

And when we bear in

mind the very remote period from which, judged by the
wonderful remains of Mycenae, Tiryns, Cnossus and other
cities, civilisation in Greek lands appears to date, it seems
reasonable to suppose that the octennial cycle, based as it
was on very simple observations, for which nothing but good
eyes and almost no astronomical knowledge was necessary,!
may have been handed down among the inhabitants of these
countries from ages that preceded by many centuries, possibly
by thousands of years, the great period of Greek literature
and art. The supposition is confirmed by the traces which
the octennial cycle has left of itself in certain ancient
Greek customs and superstitions, particularly by the evi-
dence which points to the conclusion that at two of the
oldest seats of monarchy in Greece, namely Cnossus and
Sparta, the king’s tenure of office was formerly limited to

eight years.

We are informed, and may readily believe, that the
motive which led the Greeks to adopt the eight years' cycle
cight years’ was religious rather than practical or scientific: their aim
was not 5o much to ensure the punctual despatch of business
or to solve an abstract problem in astronomy, as to ascertain
the exact days on which they ought to sacrifice to the gods.
For the Greeks regularly employed lunar months in their
reckonings,® and accordingly if they had dated their religious
festivals simply by the number of the month and the day of

1 L. Ideler, Handbuck der mathe-
matischen und fechmischen Chromalagic,
il. 6os.

! The Dying God, pp. 58 spp.
Speaking of the octennial cycle Cen-
sorinus nlau:r:u that “ 04 ko in
Graecia mullar religiones koc intervalle
femporis summa caerimeonia coluntur™
(De die matali, xviil. 6). Compare

Ideler, ap, cit, 1L Gog s ; G. F.

nger, * Zeitrechnung der Griechen
und Rimer,” in Iwan Miller's Hamd-
duch der clarsischem Alfertumwissen-
schaft, 1.2 732 5q.  The great age and

the wide diffusion of the octennial
cycle in Greece are rightly maintained
by A. Schmidt (Handbwch der grie-
chizchen Chronologie, Jena, 1888, pp. 61
¢, ), who sugpests that the cycle may
have owed something to the astronomy
of the Egyptians, with whom the in-
habitants of Greece are known to
have had relations from a very early
time.

8 Aratus, Phomemens, 733 g3
L. Ideler, Handbuck der mathema-
fischen wund techmischen Chromologie, L
255 5.
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the month, the excess of eleven and a quarter days of the
solar over the lunar year would have had the effect of caus-
ing the festivals gradually to revolve throughout the whole
circle of the seasons, so that in time ceremonies which
properly belonged to winter would come to be held in
summer, and on the contrary ceremonies which were only
appropriate to summer would come to be held in winter.
To avoid this anomaly, and to ensure that festivals dated by
lunar months should fall at fixed or nearly fixed points in
the solar year, the Greeks adopted the octennial cycle by
the simple expedient of intercalating three lunar months in
every period of eight years. In doing so they acted, as one
of their writers justly pointed out, on a principle precisely
the reverse of that followed by the ancient Egyptians, who
deliberately regulated their religious festivals by a purely
lunar calendar for the purpose of allowing them gradually to
revolve throughout the whole circle of the seasons.!

Thus at an early stage of culture the regulation of the In early
calendar is largely an affair of religion: it is a means of frg"ﬁ,:?:n
maintaining the established relations between gods and men of the
on a satisfactory footing ; and in public opinion the great E::ﬂﬂ:'
evil of a disordered calendar is not so much that it disturbs ::Fh' of
and disarranges the ordinary course of business and the " =
various transactions of civil life, as that it endangers the
welfare or even the existence both of individuals and of
the community by interrupting their normal intercourse with .
those divine powers on whose favour men believe themselves
to be absolutely dependent. Hence in states which take
this view of the deep religious import of the calendar its
superintendence is naturally entrusted to priests rather than
to astronomers, because the science of astronomy is regarded
merely as ancillary to the deeper mysteries of theology.

For example, at Rome the method of determining the
months and regulating the festivals was a secret which the
pontiffs for ages jealously guarded from the profane vulgar; .
and in consequence of their ignorance and incapacity the
calendar fell into confusion and the festivals were celebrated
out of their natural seasons, until the greatest of all the
Roman pontiffs, Julius Caesar, remedied the confusion and
1 Geminus, Elementa Arironemiae, vili. 15-45%-
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placed the calendar of the civilised world on the firm founda-
tion on which, with little change, it stands to this day.'
The quad- On the whole, then, it appears probable that the octennial
wﬁ cycle, based on considerations of religion and on elementary
games and observations of the two great luminaries, dated from a very
mi remote period among the ancient Greeks ; il they did not
probably  bring it with them when they migrated southwards from the
fr"b'::: oakwoods and beechwoods of Central Europe, they may
ingan  well have taken it over from their civilised predecessors of
oder o different blood and different language whom they found
period.  Jeading a settled agricultural life on the lands about the
Aegean Sea. Now we have seen reasons to hold that the
two most famous of the great Greek games, the Pythian and
the Olympian, were both based on the ancient cycle of
eight years, and that the quadriennial period at which they
were regularly celebrated in historical times was arrived at
by a subdivision of the older octennial cycle. It is hardly
rash, therefore, to conjecture that the quadriennial period in
general, regarded as the normal period for the celebration of
great games and festivals, was originally founded on element-
ary religious and astronomical considerations of the same
kind, that is, on a somewhat crude attempt to harmonise
the discrepancies of solar and lunar time and thereby to
ensure the continued favour of the gods. It is, indeed,
certain or probable that some of these quadriennial festivals
were celebrated in honour of the dead ;® but there seems to
be nothing in the beliefs or customs of the ancient Greeks
concerning the dead which would suggest a quadriennial
period as an appropriate one for propitiating the ghosts of
the departed. At first sight it is different with the octennial
period ; for according to Pindar, the souls of the dead who
had been purged of their guilt by an abode of eight years
in the nether world were born again on ecarth in the ninth
year as glorious kings, athletes, and sages® Now if this
belief in thé reincarnation of the dead after eight years were

1 Macrobius, Safwrmalia, i 15. 9 1 S5ce The Dying God, pp. 02
&gy 3 Livy, ix. 46. 5 Valerios Maxi- s,
mus, il. 5. 2; Cicero, Pre Muraens, 3 Plato, Mews, p. B1 A-c: Pindar,
xi 25; o, D¢ Wbus, il 12, 29; ed. Aug. Boeckh, vol. iil. pp. 623 rg.,
Suctonius, Divws fuliur, 40 ; Plutarch, Frag. 98, See further The Dying God,
Caesar, 50. PP. 69 19.
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primitive, it might certainly furnish an excellent reason for
honouring the ghosts of great men at their graves every
eight years in order to facilitate their rebirth into the world.
Yet the period of eight years thus rigidly applied to the life
of disembodied spirits appears too arbitrary and conventional
to be really primitive, and we may suspect that in this
application it was nothing but an inference drawn from the
old octennial cycle, which had been instituted for the purpase
of reconciling solar and lunar time. If that was so, it will
follow that the quadriennial period of [uneral games was,
like the similar period of other religious festivals, obtained
through the bisection of the octennial cycle, and hence that
it was ultimately derived from astronomical considerations
rather than from any beliefs touching a quadriennial revolu-
tion in the state of the dead. Yet in historical times it may
well have happened that these considerations were forgotten,
and that games and festivals were instituted at quadriennial
intervals, for example at Plataea' in honour of the slain,
at Actium to commemorate the great victory, and at
Mantinea in honour of Antinous! without any conscious
reference to the sun and moon, and merely because that
period had from time immemorial been regarded as the
proper and normal one for the celebration of certain solemn
religious rites.

If we enquire why the Greeks so often bisected the old
octennial period into two quadriennial periods for purposes
of religion, the answer can only be conjectural, for no
positive information appears to be given us on the subject
by ancient writers. Perhaps they thought that eight years
was too long a time to elapse between the solemn services,
and that it was desirable to propitiate the deities at shorter
intervals. But it is possible that political as well as
religious motives may have operated to produce the change.
We have seen reason to think that at two of the oldest seats
of monarchy in Greece, namely Cnossus and Sparta, kings
formerly held office for periods of eight years only, after
which their sovereignty either terminated or had to be formally
renewed. Now with the gradual growth of that democratic

! Plutarch, Arintider, 21 ; Pansanias, ix. 2. 6.
* See abave, p. 8o
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sentiment, which ultimately dominated Greek political life,
men would become more and more jealous of the kingly power
and would seek to restrict it within narrower limits, and one
of the most obvious means of doing so was to shorten the
king's tenure of office. We know that this was done at
Athens, where the dynasty of the Medontids was reduced
from the rank of monarchs for life to that of magistrates
holding office for ten years only! It is possible that else-
where the king’s reign was cut down from eight years to
four years; and if I am right in my explanation of the
origin of the Olympic games this political revolution actu-
ally took place at Olympia, where the victors in the chariot-
race would seem at first to have personated the Sun-god
and perhaps held office in the capacity of divine kings
during the intervals between successive celebrations of the
games.' If at Olympia and elsewhere the games were of
old primarily contests in which the king had personally to
take part for the purpose of attesting his bodily vigour and
therefore his capacity for office, the repetition of the test at
intervals of four instead of eight years might be regarded
-as furnishing a better guarantee of the maintenance of the
king’s efficiency and thereby of the general welfare, which
in primitive society is often supposed to be sympathetically
bound up with the health and strength of the king.

But while many of the great Greek games were celebrated

;”m at intervals of four years, others, such as the Nemean and the

Isthmian, were celebrated at intervals of two years only ; and
just as the quadriennial period seems to have been arrived at
through a bisection of the octennial period, so we may surmise
that the biennial period was produced by a bisection of the

zﬁﬂﬂ#- quadriennial period. This was the view which the admirable

modern chronologer L. Ideler took of the origin of the quad-
riennial and biennial festivals respectively,® and it appears far
more probable than the contrary opinion of the ancient chrono-
loger Censoriinus, that the quadriennial period was reached by
doubling the biennial, and the octennial period by doubling
1 i ; 2
B, Comiocis of T g . T Dy Gk By
1; G Gilbert, "Hamabicch dor ¥ L. Ideler, Hamdbuch der mathe

priechischen  Staatsalterthumer, LY matitchen wund technsnchen Chromolagie,
(Leipsic, 1893) pp. 122 5. ; il. 606 5g,
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the quadricnnial.‘ The theory of Censorinus was that the
Greeks started with a biennial eycle of twelve and thirteen
lunar months alternately in successive years for the purpose
of harmonising solar and lunar time? But as the cycle so
produced exceeds the true solar time by seven and a half

days! the discrepancy which it leaves between the two

great celestial clocks, the sun and moon, was too glaring to

escape the observation even of simple farmers, who would

soon have been painfully sensible that the times were out of

joint, if they had attempted to regulate the various operations

of the agricultural year by reference to so very inacecurate an
almanac. It is unlikely, therefore, that the Greeks ever

made much use of a biennial cycle of this sort.

Now to apply these conclusions to the Eleusinian games, Applica-
which furnished the starting-point for the preceding dis- ml‘:“
cussion. Whatever the origin and meaning of these games conclusion
may have been, we may surmise that the quadriennial and hElml siniin
biennial periods at which they were held were originally games
derived from astronomical considerations, and that they had
nothing to do directly either with the agricultural cycle,
which is annual, nor with the worship of the dead, which can
scarcely be said to have any cycle at all, unless indeed it be
an annual one. In other words, neither the needs of
husbandry nor the superstitions relating to ghosts furnish
any natural explanation of the quadriennial and biennial
periods of the Eleusinian games, and to discover such an
explanation we are obliged to fall back on astronomy or, to
be more exact, on that blend of astronomy with religion
which appears to be mainly responsible for such Greek
festivals as exceed a year in their pericd. To admit this is
not to decide the question whether the Eleusinian games
were agricultural or funereal in character; but it is im-
plicitly to acknowledge that the games were of later origin
than the annual ceremonies, including the Great Mysteries,
which were designed to propitiate the deities*of the corn
for the very simple and practical purpose of ensuring good
crops within the year. For it cannot but be that men

& Censorinus, D dfe matali, xviil 3 [, Ideler, ancbuch dor mathe-
2-4. matirchen wnd technischen Chronologie,

% Censorinus, D¢ die madali, xviii. 2. 1. 270,
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observed and laid their account with the annual changes of
the seasons, especially as manifested by the growth and
maturity of the crops, long before they attempted to recon-
cile the discrepancies of solar and lunar time by a series of
observations extending over several years.

On the whole, then, if, ignoring theories, we adhere to
the evidence of the ancients themselves in regard to the
rites of Eleusis, including under that general term the
Great Mysteries, the games, the Festival before Ploughing
(#roerosia), the Festival of the Threshing-floor, the Green
Festival, the Festival of the Cornstalks, and the offerings
of first-fruits, we shall probably incline to agree with the
most learned of ancient antiquaries, the Roman Varro,
who, to quote Augustine’s report of his opinion, “inter-
preted the whole of the Eleusinian mysteries as relating
to the corn which Ceres (Demeter) had discovered, and
to Proserpine (Persephone), whom Pluto had carried off
from her. And Proserpine herself, he said, signifies the
fecundity of the seeds, the failure of which at a certain time
had caused the earth to mourn for barrenness, and therefore
had given rise to the opinion that the daughter of Ceres, that
is, fecundity itself, had been ravished by Pluto and detained
in the nether world; and when the dearth had been
publicly mourned and fecundity had returned once more,
there was gladness at the return of Proserpine and solemn
rites were instituted accordingly. After that he says,”
continues Augustine, reporting Varro, “that many things
were taught in her mysteries which had no reference but to
the discovery of the corn.”!

Thus far | have for the most part assumed an identity
of nature between Demeter and Persephone, the divine
mother and daughter personifying the corn in its double
aspect of the seed-corn of last year and the ripe ears of
this, and | pointed out that this view of the substantial
unity of mother and daughter is borne out by their portraits

1 Augustine, De civifate Def, vil. 20,  Cerer invenit, o ad Proerpinam,
" {. Cereris  asfems  facrit  praedy. guam rapiente Orce penfidit, £t hane
cantur dfla  Elewsinia, gquae apud fpsam oicit rigmificare Soecunditatem
Athemirnses nobilisriom fusrunt, D seminsn, o . o DVt deinde multa in
quibner irfe | Vareo] wikil imterpretatur, mysferiis efus  fradi, gwar win ad
nist guod attinet ad frumentum, guod  frugum inventiomem non per ifneant.™



i DEMETER AND PERSEPHONE Eg

in Greek art, which are often so alike as to be indistinguish- militates
able. Such a close resemblance between the artistic types [ e
of Demeter and Persephone militates decidedly against the the two
view that the two goddesses are mythical embodiments of personified
two things so different and so easily distinguishable from two things
each other as the earth and the vegetation which springs :m?m :
fromit Had Greek artists accepted that view of Demeter gt
and Persephone, they could surely have devised types of

them which would have brought out the deep distinction
between the goddesses. That they were capable of doing

so is proved by the simple fact that they regularly repre-

sented the Earth Goddess by a type which differed widely

both from that of Demeter and from that of Persephone.!

Not only so, but they sometimes set the two types of the

Earth Goddess and the Corn Goddess (Demeter) side by

side as if on purpose to demonstrate their difference. Thus

at Patrae there was a sanctuary of Demeter, in which she

and Persephone were portrayed standing, while Earth was
represented by a seated image;® and on a vase-painting

the Earth Goddess is seen appropriately emerging from

the ground with a horn of plenty and an infant in her
uplifted arms, while Demeter and Persephone, scarcely dis-
tinguishable from each other, stand at full height behind her,

locking down at her half-buried figure, and Triptolemus in

his wheeled car sits directly above her.! In this instructive

picture, accordingly, we see grouped together the principal
personages in the myth of the corn: the Earth Goddess, the

two Goddesses of the old and the new corn, and the hero

who is said to have been sent forth by the Corn Goddess

to sow the seed broadcast over the earth. Such represen-

tations seem to prove that the artists clearly distinguished
Demeter from the Earth Goddess! And if Demeter did

1 A, DBaumeister, Dewbmiler des
classizchen  Alteriums, i 577 1. ;
Drexler, re. “Gala™ jn W. H.
Roscher's Lexibon der pricch. wnd rim,
AMythologve, i. 1574 s99.3 L. R. Far-
nell, Fhe Cwilts of the Greek Siater,
i (Oxford, 1907) p. 27.

2 Pausinias, wil. ar. L. At
Athens there was a sanctunry of Earth
the Nursing- Mother and of Green
Demeter (Pausanias, L. 22. 3), bat we

-
-

do not know how the gpoddesses were
represented.
2 L. B. Famell, The Culir of the
Grreek States, fil. 256 with plate xxi. b,
4 The distinction between Demeter
{Ceres) and the Earth Goddess is clearly
marked by Ovid, Fasty, iv. 673 5. 1=
W Officium commune Ceres el Terva
fuenlur,;
Hare pracbet cansam fragibus,

ills locsm.”
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not personify the earth, can there be any reasonable doubt
that, like her daughter, she personified the corn which was
so commonly called by her name from the time of Homer
downwards? The essential identity of mother and daughter
is suggested, not only by the close resemblance of their
artistic types, but also by the official title of *the Two
Goddesses ” which was regularly applied to them in the great
sanctuary at Eleusis without any specification of their in-
dividual attributes and titles' as if their separate individu-
alities had almost merged in a single divine substance.”
Surveying the evidence as a whole, we may say that
from the myth of Demeter and Persephone, from their ritual,
from their representations in art, from the titles which they
bore, from the offerings of first-fruits which were presented
to them, and from the names applied to the cereals, we are
fairly entitled to conclude that in the mind of the ordinary
Greek the two goddesses were essentially personifications of
the corn, and that in this germ the whole efflorescence of
their religion finds implicitly its explanation. But to main-
tain this is not to deny that in the long course of religious
evolution high moral and spiritual conceptions were grafted
on this simple original stock and blossomed out into fairer
flowers than the bloom of the barley and the wheat.
Above all, the thought of the seed buried in the earth in
order to spring up to new and higher life readily suggested
a comparison with human destiny, and strengthened the
hope that for man too the grave may be but the beginning of
a better and happier existence in some brighter world unknown,
This simple and natural reflection seems perfectly sufficient
to explain the association of the Corn Goddess at Eleusis
with the mystery of death and the hope of a blissful
immortality. For that the ancients regarded initiation in

1 Dittenberger, Syl Jwrerip
foreseme  Grascagum,® Nos. 20, 408,
411, 587, 646, 647, 652, 720, 780
Compare the expression Sudwupor S
applied to them by Euripides, Phoc-
mirsas, 683, with the Scholiast’s note,

! The saobstantial jdentity of
Demeter and Persfphone has been
recognised by some modem scholars,
though their Interpretations of ihe

myth do not altogether agree with the
one adopted in the text. See F.
G. Welcker, Griachische Gotterlehre
(Gittingen, 1857-1862), il 532; L.
Preller, in Panly's Realenopelopiae der
classischen  Altertumswisenschaft, vi
1of 5p.; F. Lenormant, in Daremberg
et Saglio, Dictiennaire des Aniiguités
Grecgues ¢f Kemaines, L 3. pp. 1047
g,
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the Eleusinian mysteries as a key to unlock the gates of
Paradise appears to be proved by the allusions which well-
informed writers among them drop to the happiness in store
for the initiated hereafter! No doubt it is easy for us to
discern the flimsiness of the logical foundation on which such
high hopes were built* But drowning men clutch at straws,
and we need not wonder that the Greeks, like ourselves,
with death before them and a great love of life in their
hearts, should not have stopped to weigh with too nice a
hand the arguments that told for and against the prospect
of human immortality. The reasoning that satisfied Saint
Paul® and has brought comfort to untold thousands of
sorrowing Christians, standing by the deathbed or the
open grave of their loved ones, was good enough to pass
muster with ancient pagans, when they too- bowed their
heads under the burden of grief, and, with the taper of
life burning low in the socket, looked forward into the
darkness of the unknown, Therefore we do no indignity
to the myth of Demeter and Persephone—one of the few
myths in which the sunshine and clarity of the Greek
genius are crossed by the shadow and mystery of death—
when we trace its origin to some of the most familiar, yet
eternally affecting aspects of nature, to the melanchaoly
gloom and decay of autumn and to the freshness, the bright-
ness, and the verdure of spring.

L Homeric Hymn to Demeter, 480
5. Pindar, quoted by Clement of
Alexandria, Strow, §ii. 3,17, p. 518, d.
Potter; Sophocles, quoted by Plutarch,
De cudiendis poetiz, 41 Isocrates,
Panegyricns, 61 Cicero, De fembur,
il 14. 36; Aristides, Efewsin. vol. L
p- 421, ed. G. Dindorf,

* A learned German professor has
thooght it worth while 1o break the

poor butterfly arpument on the wheel
of his inflexible logic. The cruel act,
while it proves the hardness of the
professor’s head, says little for his
knowledge of human mnature, which
does not always act in strict accordance
with the impulse of the syllogistic
machinery. See  Erwin Rohde,
Fryehe? (Tobingen and Leipsic, 1903),
i 290 spg.
% ; Corinthians xv. 35 #7¢.
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CHAPTER III

MAGICAL SIGNIFICANCE OF GAMES IN PRIMITIVE
AGRICULTURE

IN the preceding chapter we saw that among the rites
of Eleusis were comprised certain athletic sports, such as
foot-races, horse-races, leaping, wrestling, and boxing, the
victors in which were rewarded with measures of barley
distributed among them by the priests' These sports the
ancients themselves associated with the worship of Demeter
and Persephone, the goddesses of the corn, and strange as
such an association may seem to us, it is not without its
analogy among the harvest customs of modern European
peasantry. But to discover clear cases of games practised for
the express purpose of promoting the growth of the crops, we
must turn to more primitive agricultural communities than
the Athenians of classical antiquity or the peoples of modern
Europe. Such communities may be found at the present
day among the savage tribes of Borneo and New Guinea,
who subsist mainly by tilling the ground. Among them we
take the Kayans or Bahaus of central Borneo as typical.
They are essentially an agricultural people, and devote them-
selves mainly to the cultivation of rice, which furnishes their
staple food ; all other products of the ground are of sub-
ordinate importance, Hence agriculture, we are told,
dominates ‘the whole life of these tribes: their year is the
year of the cultivation of the rice, and they divide it into
yarious periods which are determined by the conditions
necessary for t_im tilling of the ficlds and the manipulation

1 See above, p. 71, with the footnote®,
1 See above, pp. T4 899.
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of the rice. “In tribes whose thoughts are so much en-
grossed by agriculture it is no wonder that they associate
with it their ideas of the powers which rule them for good
or evilk. The spirit-world stands in close connexion with
the agriculture of the Bahaus; without the consent of the
spirits no work in the fields may be undertaken. Moreover,
all the great popular festivals coincide with the different
periods of the cultivation of the rice. As the people are in
an unusual state of affluence after harvest, all family festivals
which require a large outlay are for practical reasons deferred
till the New Year festival at the end of harvest. The two
mighty spirits Amei Awi and his wife Buring Une, who,
according to the belief of the Kayans, live in a world under
ground, dominate the whole of the tillage and determine
the issue of the harvest in great measure by the behaviour
of the owner of the land, not so much by his moral conduct,
as by the offerings he has made to the spirits and the atten-
tion he has paid to their warnings. An important part in
agriculture falls to the chiel : at the festivals he has, in the
name of the whole tribe, to see to it that the prescribed con-
jurations are carried out by the priestesses. All religious The sacred
ceremonies required for the cultivation of the ground take ﬂ?ﬂn
place in a small rice-field specially set apart for that pur- on which
pose, called /uma lali: here the chiel’s family ushers in S ire
every fresh operation in the cultivation of the rice, such as Fequiuitz
sowing, hoeing, and reaping: the solemn actions there per- tfm‘fmdm"
formed have a symbolical significance.”? performed.,
Not only the chief’s family among the Kayans has such Cere-
a consecrated field ; every family possesses one of its own, fome
These little fields are never cultivated for the sake of their at the
produce : they serve only as the scene of religious ceremonies st
and of those symbolical operations of agriculture which are
afterwards performed in earnest on the real rice-fields.
For example, at the festival before sowing a priestess sows
some rice on the consecrated field of the chiel’s family and
then calls on a number of young men and girls to com-
plete the work ; the young men then dig holes in the ground
with digging-sticks, and the girls come bcEind them and
1 A. W. Nicowenhuls, Quer durch Bornes (Leyden, 1904-1907), i 156 5.
1 A, W, Nieuwenhuvis, op. ait. i. 164.
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plant the rice-seed in the holes. Afterwards the priestesses
lay offerings of food, wrapt in banana-leaves, here and there
on the holy field, while they croon prayers to the spirits in
soft tones, which are half drowned in the clashing musie of
the gongs. On another day women gather all kinds of edible
leaves in their gardens and fields, boil them in water, and
then sprinkle the water on the consecrated rice-ficld. But
on that and other days of the festival the people attend also
to their own wants, banqueting on a favourite species of rice
and other dainties. The ceremonies connected with sowing
last several weeks, and during this time certain taboos have
to be observed by the people. Thus on the first day of the
festival the whole population, except the very old and the
very young, must refrain from bathing; after that there
follows a period of rest for eight nights, during which the
people may neither work nor hold intercourse with their
neighbours. On the tenth day the prohibition to bathe is
again enforced ; and during the eight following days the
great rice-field of the village, where the real crops are raised,
is sowed.! The reason for excluding strangers from the
village at these times is a relizious one. It is a fear lest
the presence of strangers might frighten the spirits or put
them in a bad humour, and so defeat the object of the
ceremony ; for, while the religious ceremonies which accom-
pany the cultivation of the rice differ somewhat from each
other in different tribes, the ideas at the bottom of them,
we are told, are everywhere the same: the aim always is to
appease and propitiate the souls of the rice and the other
spirits by sacrifices of all sorts.?

However, during this obligatory period of seclusion and
rest the Kayans employ themselves in various pursuits,
which, though at first sight they might seem to serve no
other purpose than that of recreation, have really in the
minds of the people a much deeper significance, For

1 A W. Nituwenhuis, Quer dierch
Bornes, 1. 164-167.

? A. W. Nicuwenhuis, ep. o I
163. The motive assigned for the ex-
Blusion of strangers at the sowing festi-
val applies equally te all religions rites.
“In all religivus observances,” says
Dr. Nieuwenhuis, **the Kayans fear

the presence of strangers, because thess
latter might frighten and annoy the
spirits which are invoked.™ On the
periods of seclusion and quiet observed
in connexion with agriculture by the
Kayans of Sarawak, see W. H. Fur-
ness, Some-fife of Bormeo Head hunters
(Philadelphia, 1902), pp. 160 579,

r
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example, at this time the men often play at spinning
tops. The tops are smooth, flat pieces of wood weighing
several pounds. Each man tries to spin his own top so that
it knocks down those of his neighbours and continues itself
to revolve triumphantly. New tops are commonly carved
for the festival. The older men sometimes use heavy tops
of iron-wood.  Again, every evening the young men assemble
in the open space before the chief’s house and engage in
contests of strength and agility, while the women watch
them from the long gallery or verandah of the house,
Another popular pastime during the festival of sowing isa
masquerade. It takes place on the evening of the tenth day,
the day on which, for the second time, the people are for-
bidden to bathe, The scene of the performance is again
the open space in front of the chief's house. As the day
draws towards evening, the villagers begin to assemble in the
gallery or verandah of the house in order to secure good
places for viewing the masquerade. All the maskers at
these ceremonies represent evil spiritss. The men wear
ugly wooden masks on their faces, and their bodies are
swathed in masses of slit banana leaves so as to imitate
the hideons faces and hairy bodies of the demons. The
young women wear on their heads cylindrical baskets, which
conceal their real features, while they exhibit to the spectators
grotesque human faces formed by stitches on pieces of white
cotton, which are fastened to the baskets. On the occasion
when Dr. Nieuwenhuis witnessed the ceremony, the first to
appear on the scene were some men wearing wooden masks
and helmets and so thickly wrapt in banana leaves that they
looked like moving masses of green foliage. They danced
silently, keeping time to the beat of the gongs. They were
followed by other figures, some of whom executed war-
dances; but the weight of their leafy envelope was such
that they soon grew tired, and though they leaped high,
they uttered none of the wild war-whoops which usually
accompany these martial exercises. When darkness fell,
the dances ceased and were replaced by a little drama
representing a boar brought to bay by a pack of hounds
The part of the boar was played by an %hctor wearing a
wooden boar’s head mask, who ran about on all fours and

Masquer-
ade at the
sowing
festival,
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grunted in a life-like manner, while the hounds, acted by
young men, snarled, yelped, and made dashes at him. The
play was watched with lively interest and peals of laughter
by the spectators. Later in the evening eight disguised
girls danced, one behind the other, with slow steps and
waving arms, to the glimmering light of torches and the
strains of a sort of jew's harp.!

The rites which accompany the sowing of the fields are
no sooner over than those which usher in the hoeing begin.
Like the sowing ceremonies, they are inaugurated by a
priestess, who hoes the sacred field round about a sacrificial
stage and then calls upon other people to complete the
work. After that the holy field is again sprinkled with a
decoction of herbs.*

But the crowning point of the Kayan year is the New Year
festival. The harvest has then been fully housed : abundance
reigns in every family, and for eight days the people, dressed
out in all their finery, give themselves up to mirth and jollity.
The festival was witnessed by the Dutch explorer Dr.
Nieuwenhuis. To lure the good spirits from the spirit land
baskets filled with precious objects were set out before the
windows,-and the priestesses made long speeches, in which
they invited these beneficent beings to come to the chief’s
house and to stay there during the whole of the ceremonies.
Two days afterwards one of the pricstesses harangued the
spirits for three-quarters of an hour, telling them who the
Kayans were, from whom the chief’s family was descended,
what the tribe was doing, and what were its wishes, not for-
getting to implore the vengeance of the spirits on the Batang-
Lupars, the hereditary foes of the Kayans. The harangue was
couched in rhyming verse and delivered in sing-song tones
Five days later eight priestesses ascended a sacrificial stage,
on which food was daily set forth for the spirits. There
they joined hands and ecrooned another long address to the
spirits, marking the time with their hands. Then a basket
containing offerings of food was handed up to them, and one
of the priestesses opened it and invited the spirits to enter the
Basket. When they were supposed to have done so, the lid

-
1 A. W, Nienwenhuis, ep. af. L ? A. W. Nicowenhuis, 0. ot &
167-164. 169,
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was shut down on them, and the basket with the spirits in
it was conveyed into the chiefl’s house, As the priestesses
in the performance of the sacred ceremonies might not touch
the ground, planks were cut from a fruit-tree and laid on the
ground for them to step on. But the great feature of the sacrifice
New Year festival is the sacrifice of pigs, of which the of P
spiritual essence is appropriately offered to the spirits, while
their material substance is consumed by the worshippers
In carrying out this highly satisfactory arrangement, while
the live pigs lay tethered in a row on the ground, the
priestesses danced solemnly round a sacrificial stage, each of
them arrayed in a war-mantle of panther-skin and wearing a
war-cap on her head, and on either side two priests armed
with swords executed war dances for the purpose of scaring
away evil spirits By their gesticulations the priestesses
indicated to the powers above that the pigs were intended
for their benefit. One of them, a fat but dignified lady,
dancing composedly, seemed by her courteous gestures to
invite the souls of the pigs to ascend up to heaven; but
others, not content with this too ideal offering, rushed at the
pigs, seized the smallest of them by the hind legs, and
exerting all their strength danced with the squealing porker
to and from the sacrificial stage. [In the evening, before
darkness fell, the animals were slaughtered and their livers
examined for omens: if the under side of the liver was
pale, the omen was good; but if it was dark, the omen
was evil. On the last day of the festival one of the chief
priestesses, in martial array, danced round the sacrificial
stage, making passes with her old sword as if she would
heave the whole structure heavenward ; while others stabbed
with spears at the foul fiends that might be hovering in
the air, intent on disturbing the sacred ministers at their
holy work.!

*“Thus," says Dr, Nieuwenhuis, reviewing the agricultural pr. Nieu-
rites which he witnessed among the Kayans on the Mendalam Em“

games
river, “ every fresh operation on the rice-field was ushered in by played by
religious and culinary ceremonies, during which the com- [®Rayss
munity had always to observe taboos for several nights-and to nexion with
play certain definite games. As we saw, spiffhing-top games i
1 A. W. Nicuwenhuois, Ower dhiorck Bormeo, i. 171-182.
FT.V. YOL.1 H
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and masquerades were played during the sowing festival:
at the first bringing in of the rice the people pelted each other
with clay pellets discharged from small pea-shooters, but in
former times sham fights took place with wooden swords;
while during the New Year festival the men contend with
each other in wrestling, high leaps, long leaps, and running.
The women also fight each other with great glee, using
bamboo vessels full of water for their principal weapons.”"

What is the meaning of the sports and pastimes which
custom prescribes to the Kayans on these occasions? Are
they mere diversions meant to while away the tedium of the
holidays? or have they a serious, perhaps a religious or
magical significance? To this question it will be well to let
Dr. Nieuwenhuis give his answer. “The Kayans on the
Mendalam river,” he says, “enjoy tolerably regular harvests,
and their agricultural festivals accordingly take place every
year; whereas the Kayans on the Mahakam river, on
account of the frequent failure of the harvests, can celebrate
a New Year's festival only once in every two or three years.
Yet although these festivities are celebrated more regularly
on the Mendalam river, they are followed on the Mahakam
river with livelier interest, and the meaning of all ceremonies
and games can also be traced much better there. On the
Mendalam river I came to the false conclusion that the
popular games which take place at the festivals are under-
taken quite arbitrarily at the seasons of sowing and harvest ;
but on the Mahakam river, on the contrary, 1 observed that
even the masquerade at the sowing festival is invested with
as deep a significance as any of the ceremonies performed by
the pricstesses”®

“ The influence of religious worship, which dominates the
whole life of the Dyak tribes, manifests itself also in their
games. This holds good chiefly of pastimes in which all
adults take part together, mostly on definite occasions ; it is
less applicable to more individual pastimes which are not
restricted to any special season. Pastimes of the: former
sort are very rarcly indulged in at ordinary times, and
properly speaking they attain their full significance only on

P A. W. Nicuwenhuis, ap. ot L ¥ A. W. Nicawenhuis, o aff, L
169 57, 163 5.
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the occasion of the agricultural festivals which bear a strictly
religious stamp. Ewven then the recreations are not left to
choice, but definite games belong to definite festivals ; thus
at the sowing festivals other amusements are in vogue than
at the little harvest festival or the great harvest festival at
the beginning of the reaping, and at the New Year festival.
. . . Is this connexion between festivals and games merely
an accidental one, or is it based on a real affinity? The
latter seems to me the more probable view, for in the case
of one of the most important games played by men I was
able to prove directly a religious significance ; and although
I failed to do so in the case of the others, I conjecture,
nevertheless, that a religious idea lies at the bottom of all
other games which are connected with definite festivals.,"!

If the reader should entertain any doubt on the subject, The Kai
and should suspect that in arriving at this conclusion the ;.
Dutch traveller gave the reins to his fancy rather than people of
followed the real opinion of the people, these doubts and y.,
suspicions will probably be dispelled by comparing the Guinea.

similar games which ancther primitive agricultural people
avowedly play for the purpose of ensuring good crops.
The people in question are the Kai of German New Guinea,
who inhabit the rugged, densely wooded mountains inland
from Finsch Harbour. They subsist mainly on the produce
of the taro and yams which they cultivate in their fields,
though the more inland people also make much use of
sweet potatoes. All their crops are root crops. No patch
of ground is cultivated for more than a year at a time. As
soon as it has yielded a crop, it is deserted for another and
is quickly overgrown with rank weeds, bamboos, and bushes.
In six or eight years, when the undergrowth has died out
under the shadow of the taller trees which have shot up, the
land may again be cleared and brought under cultivation.
Thus the area of cultivation shifts from year to year; and
the villages are not much more permanent ; for in the damp
tropical *climate the wooden houses soon rot and fall into
! A, W, Nicuwenhuis, Quer durch  of the Mahakam river, where disguised.,
Bormee, il. 130 55, The gamens to  men persopite spirits and pretend to
the religions significance of which Dr.  draw home the sodfls of the rice from
Nicuwenhuis has no doubt is the the far countries to which they may
masguerade performed by the Kayans  have wandered. Seebelow, pp 1865
L]
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ruins, and when this happens the site of the village is
changed.! To procure good crops of the taro and yams, on
which they depend for their subsistence, the Kai resort to
many superstitious practices. For example, in order to
make the yams strike deep roots, they touch the shoots
with the bone of a wild animal that has been killed in
the recesses of a cave, imagining that just as the creature
penetrated deep into the earth, so the shoots that have been
touched with its bone will descend deep into the ground.
And in order that the taro may bear large and heavy fruit,
they place the shoots, before planting them, on a large and
heavy block of stone, believing that the stone will communi-
cate its valuable properties of size and weight to the future
fruit. Moreover, great use is made of spells and incantations
to promote the growth of the crops, and all persons who utter
such magical formulas for this purpose have to abstain from
eating certain foods until the plants have sprouted and give
promise of a good crop. For example, they may not eat
young bamboo shoots, which are a favourite article of diet
with the people. The reason is that the young shoots are
covered with fine prickles, which cause itching and irritation
of the skin; from which the Kai infer that if an enchanter
of field fruits were to eat bamboo shoots, the contagion of
their prickles would be conveyed through him to the fruits
and would manifest itself in a pungent disagreeable flavour.
For a similar reason no charmer of the crops who knows
his business would dream of eating crabs, because he is well
aware that if he were to do so the leaves and stalks of the
plants would be dashed in pieces by a pelting rain, just like
the long thin brittle legs of a dead crab. Again, were such
an enchanter to eat any of the edible kinds of locusts, it
scems obvious to the Kai that locusts would devour the
crops over which the imprudent wizard had recited his
spells. Above all, people who are concerned in planting
fields must on no account eat pork ; because pigs, whether
wild or tame, are the most deadly enemies of the crops,
which they grub up and destroy; from which it follows, as
“surely as the night does the day, that if you eat pork while
! Ch. Keysser, “Aus dem Lebender  New-Guinea, fil. (Berlin, 1911) pp. 3,
Kaileute,” in R. Newhauss, Dewinek 91, 12 59,
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you are at work on the farm, your fields will be devastated
by inroads of pigs.!

However, these precautions are not the only measures Games
which the Kai people adopt for the benefit of the yams and B9& b7
the taro. “In the opinion of the natives various games people
are important for a proper growth of the field-fruits; ;Fponn
hence these games may only be played in the time after of the yama
the work on the fields has been done. Thus to swing =
on a long Spanish reed fastened to a branch of a tree is
thought to have a good effect on the newly planted yams.
Therefore swinging is practised by old and young, by men
and women. No one who has an interest in the growth of
his crop in the field leaves the swing idle. As they swing
to and f[ro they sing swing-songs. These songs often
contain only the names of the kinds of yams that have been
planted, together with the joyous harvest-cry repeated with
variations, 'l have found a fine fruit!’ In leaping from
the swing, they cry *Kakwlili/' By calling out the name
of the yams they think to draw their shoots upwards out of
the ground, A small bow with a string, on which a wooden
flag adorned with a feather is made to slide down (the Kai
call the instrument fawadawwa), may only be used when the
yams are beginning to wind up about their props. The
tender shoots are then touched with the bow, while a song
is sung which is afterwards often repeated in the village. [t
runs thus : * Mama gelo, gelowainea, gelowaineja ; &ik{ tambai,

Rk tambai’ The meaning of the words is unknown. The
intention is to cause a strong upward growth of the plants.
In order that the foliage of the yams may sprout luxuriantly
and grow green and spread, the Kai people play cat's cradle.
Each of the intricate figures has a definite meaning and a
name to match : for example * the flock of pigeons® (Hulua),
‘the Star, *the Flying Fox,' ‘the Sago-palm Fan, ‘the
Araucaria,’ ‘the Lizard and the Dog,’ ‘ the Pig,' ' the Sentinel-
box in the Fields' ‘the Rat's Nest, ‘the Wasp's Nest in
the Bamboo-thicket *‘the Kangaroo, ‘the Spider's Web/'
*the Little Children,’ ‘the Cance, ‘Rain and Sunshine,'_
‘the Pig's Pitfall! *the Fish-spawn,’ ‘the_Two Cousins,
Kewd and Imbiiwi, carrying their dead Mother to the
! Ch. Keysser, of. off. pp. 123-125.
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Grave, etc. By spinning large native acorns or a sort
of wild fig they think that they foster the growth of the
newly-planted taro; the plants will ‘ turn about and broaden.’
The game must therefore only be played at the time when
the taro is planted. The same holds good of spearing at
the stalks of taro leaves with the ribs of sago leaves used as
miniature spears. This is done when the taro leaves have
unfolded themselves, but when the plants have not yet set
any tubers. A single leaf is cut from a number of stems, and
these leaves are brought into the village. The game is played
by two partners, who sit down opposite to each other at a dis-
tance of three or four paces. A number of taro stalks lie beside
each. He who has speared all his adversary’s stalks first is
victor ; then they change stalks and the game begins again,
By piercing the leaves they think that they incite the plants
to set tubers, Almost more remarkable than the limita-
tion of these games to the time when work on the fields
is going forward is the custom of the Kai people which
only permits the tales of the olden time or popular
legends to be told at the time when the newly planted
fruits are budding and sprouting.”' At the end of every
such tale the Kai story-teller mentions the names of
the various kinds of yams and adds, “ Shoots (for the new
planting) and fruits (to eat) in abundance!”™ *“From their
concluding words we sce that the Kai legends are only
told for a quite definite purpose, namely, to promote the
welfare of the yams planted in the field. By reviving the
memory of the ancient beings, to whom the origin of
the field-fruits is referred, they imagine that they influence
the growth of the fruits for good. When the planting is
over, and especially when the young plants begin to sprout,
the telling of legends comes to an end. In the villages it is
always only a few old men who as good story-tellers can
hold the attention of their hearers,” *

Thus with these New Guinea people the playing of
certain games and the recital of certain legends are alike
_magical in their intention; they are charms practised to

games are €Nsure good crops.  Both sets of charms appear to be based
piyedand on the principles of sympathetic magic. In playing the

I Ch. Keysser, ap. o, §il. 125 sp. * Ch. Keysser, ap. i, iil. 161,
- "
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games the players perform acts which are supposed to mimic stores told
or at all events to stimulate the corresponding processes in herny
the plants : by swinging high in the air they make the plants goodcrops
grow high ; by playing cat's cradle they cause the leaves of
the yams to spread and the stalks to intertwine, even as
the players spread their hands and twine the string about
their fingers; by spinning fruits they make the taro plants
to turn and broaden ; and by spearing the taro leaves
they induce the plants to set tubers' In telling the
legends the story-tellers mention the names of the power-
ful beings who first created the fruits of the earth, and the
mere mention of their names avails, on the principle of
the magical equivalence of names and persons or things,
to reproduce the effect.! The recitation of tales as a charm
to promote the growth of the crops is not peculiar to the Kai.
It is practised also by the Bukaua, another tribe of German
New Guinea, who inhabit the coast of Huon Gulf, not far
from the Kai. These people tell stories in the evening at the
time when the yams and taro are ripe, and the stories always
end with a prayer to the ancestral spirits, invoked under
various more or less figurative designations, such as “a man”
or "a cricket,” that they would be pleased to cause countless
shoots to sprout, the great tubers to swell, the sugar-cane to

1 On the principles of homoeopathic
or imitative magic, sce The Magre A
amd the Evelution of Kings, L 52 spq.
The Esquimanx play eat's cradie as a
charm to catch the sun in the meshes
of the string and so prevent him from
sinking below the horizon in winter,
See The Magic Art and the Evelution
of Kings, i. 316 rg. Cat’s cradle is
played as a game by savages in many
parts of the world, incloding the Torres
Straits Islands, the Andaman Tslands,
Africa, and America,  See A. C. Had-
don, The Stwdy of Man (London and
New York, 1808), pp. 224-232; Miss
Kathleen Haddon, Car's Cradier from
Many Lands|London, 1911).  For ex-
ample, the Indinns of North-westem
Brazil play many games of cat's cradle,
each of which has its special name, such
as the Bow, the Moon, the Pleiades, the
Armadillo, the Spider, the Caterpillar,

and the Guts of the Tapir. See Th.
- -
-~
.

Koch-Griinberg, Zwei fakre unter dent
Judianern (Berlin, 1909-1910), i, 120,
123, 252, 253, il. 127, 131, Finding
the game played as a magical rite to stay
the sun or promote the growth of the
ﬂl among peoples so distant from

other as the Esquimaux and the
natives of New Guinea, we may reason-
ably surmise that it has been put to
similar uses by many other peoples,
though civilised observers have com-
moaly seen in it nothing more than a
pastime. Probably many games have
thus originated in magical rites.
When their old sericus meaning was
forgotten, they continued to be practised
simply for the amusement they afforded
the players. Another such game seems
to be the *Tug of War.” See Ty
Golden Bough,® il 95.

-

2 See Tuboo and the Ferile of the
Seul, pp. 318 199,
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thrive, and the bananas to hang in long clusters. “ From this
we see,” says the missionary who reports the custom, “ that
the object of telling the stories is to prove to the ancestors,
whose spirits are believed to be present at the recitation of
the tales which they either invented or inherited, that people
always remember them ; for which reason they ought to be
favourable to their descendants, and above all to bestow their
blessings on the shoots which are ready to be planted or on
the plants already in the ground.” As the story-teller utters
the prayer, he looks towards the house in which the young
shoots ready for planting or the ripe fruits are deposited.!
The Yabim Similarly, the Yabim, a neighbouring tribe of German
ﬂ?’“" New Guinea, at the entrance to Huon Gulf, tell tales for
Guinea  the purpose of obtaining a plentiful harvest of yams, taro,
asotell  cugar-cane, and bananas® They subsist chiefly by the
purpose  fruits of the earth which they cultivate, and among which
m, taro, yams, and sugarcane supply them with their staple
crops, food? In their agricultural labours they believe themselves
to be largely dependent on the spirits of their dead, the
balum, as they call them. Before they plant the first taro in
a newly cleared field they invoke the souls of the dead to
make the plants grow and prosper; and to propitiate these
powerful spirits they bring valuable objects, such as boar’s
tusks and dog's teeth, into the field, in order that the ghosts
may deck themselves with the souls of these ornaments,
while at the same time they minister to the grosser appetites
of the disembodied spirits by offering them a savoury mess
of taro porridge. Later in the season they whirl bull-
roarers in the fields and call out the names of the dead,
believing that this makes the crops to thrive!
ipuu‘m But besides the prayers which they address to the spirits of
m:ﬂ the dead for the sake of procuring an abundant harvest, the
as charms  Yabim utter spells for the same purpose, and these spells some-
woeed " times take the form, not of a command, but of a narrative.
barvest.  Here, for instance, is one of their spells: “ Once upon a time
a man laboured in his field and complained that he had no

-1 Stefan Lehner, ** Bukaua,™ in R. 2 H. Zahn, * IYe Jabim,” in R.

Neohauss, Dentsch MNew-Guimea, iii.  Nevhauss, Dewisch New-Guines, fil
(Berlin, 1911) pp. 473 5. (Berlin, 1911) p. 290,

¥ See Taboe and the Ferilr of the
Seud, p. 386, 4 H. Zahn, op. . pp. 332 5.
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taro shoots. Then came two doves flying from Poum. They
had devoured much taro, and they perched on a tree in the
field, and during the night they vomited all the taro up.
Thus the man got so many taro shoots that he was even
able to sell some of them to other people.” Or, again, if
the taro will not bud, the Yabim will have recourse to the
following spell : “ A muraena lay at ebb-tide on the shore.
It seemed to be at its last gasp. Then the tide flowed
on, and the muraena came to life again and plunged
into the deep water” This spell is pronounced over
twigs of a certain tree (faldlong), while the enchanter
smites the ground with them. After that the taro is sure to
bud! Apparently the mere recitation of such simple tales is
thought to produce the same effect as a direct appeal, whether
in the shape of a prayer or a command, addressed to the

spirits. Such incantations may be called narrative spells to Such tales
distinguish them from the more familiar imperative spells, jiq

of direct commands. Much use seems to be made of such
narrative spells among the natives of this part of German
New Guinea. For example, among the Bukaua, who attri-
bute practically boundless powers to sorcerers in every
department of life and nature, the spells by which these
wizards attempt to work their will assume one of two
forms: either they are requests made to jg ancestors, or
they are short narratives, addressed to nobodydn particular,
which the sorcerer mutters while he is performing his
magical rites® It is true, that here the distinction is drawn
between narratives and requests rather than between
narratives and commands; but the difference of a re-
quest from a command, though great in theory, may be
very slight in practice; so that prayer and spell, in the
ordinary sense of the words, may melt into ecach other
almost imperceptibly. Even the priest or the enchanter who
utters the one may be hardly conscious of the hairbreadth
that divides it from the other. In regard to narrative spells,
it seems probable that they have been used much more exten-_
sively among mankind than the evidence at opr disposal per-

1 H, Zahn, ep. ait. p. 333 Neuhauss, Dewtreh New-Guinea, il
t Stefan Lehner, * Bukauwa,” in R.  (Berlin, 1o11) p. 448.
- -
-
- - .
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in which the enchanter expresses his wishes in the form n:;m
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mits us positively to affirm ; in particular we may conjecture
that many ancient narratives, which we have been accustomed
to treat as mere myths, used to be regularly recited in
magical rites as spells for the purpose of actually producing
events like those which they describe.
Use of the The use of the bull-roarer to quicken the fruits of the
:ﬂm earth is not peculiar to the Yabim. On the other side of
the fruits of New Guinea the instrument is employed for the same
the erth.  burpose by the natives of Kiwai, an island at the mouth
of the Fly River. They think that by whirling bull-roarers
they produce good crops of yams, sweet potatoes, and
bananas; and in accordance with this belief they call
the implement “the mother of yams"! Similarly in
Mabuiag, an island in Torres Straits, the bull-roarer is looked
upon as an instrument that can be used to promote the
growth of garden produce, such as yams and sweet potatoes;
certain spirits were supposed to march round the gardens at
night swinging bull-roarers for this purpose® Indeed a
fertilising or prolific virtue appears to be attributed to the
instrument by savages who are totally ignorant of agricul-
ture. Thus among the Dieri of central Australia, when a
young man had undergone the painful initiatory ceremony
of having a number of gashes cut in his back, he used to be
given a bull-roarer, whereupon it was believed that he
became inspired by the spirits of the men of old, and
that by whirling it, when he went in search of game before
his wounds were healed, he had power to cause a good
harvest of lizards, snakes, and other reptiles. On the other
hand, the Dieri thought that if a woman were to see a bull-
roarer that had been used at the initiatory ceremonies and
to learn its secret, the tribe would ever afterwards be
destitute of snakes, lizards, and other such food® It may

1 A, C. Haddon, in Reports of the I A, W. Howitt, “The Dieri
vambridee Antiropolopical Expeditien  and other kindred Tribes of Central
to Torres Strmits, v. (Cambridge, Australin® fowrmal of the Anthro.
1904) pp. 218, 219. Compare dd., pefagical Justitwte, xx. (1891) p
Hlead - hunters, Black, White, and 83; id, Native Trikes of South
Arenm (London, 1901) p. 104- Eart Australia (London, 1904), p.

* A. C. Haddon, in Reportr of the 66a, The first, I believe, to point
Cambridee Anthrofdiopical Expedition  out the fertilising power ascribed to
te Terres Straits, v, (Cambridge, the bull-roarer by some savages was
1904) pp. 340 5 Dr. A. C. Haddon, See his essay,
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very well be that a similar power to fertilise or multiply
edible plants and animals has been ascribed to the bull-
roarer by many other peoples who employ the implement in
their mysteries,

Further, it is to be observed that just as the Kai of Swinging
New Guinea swing to and fro on reeds suspended from the :-.ul::ﬂlm
branches of trees in order to promote the growth of the charm.
crops, in like manner Lettish peasants in Russia devote
their leisure to swinging in spring and early summer for
the express purpose of making the flax grow as high as
they swing in the air’ And we may suspect that wherever
swinging is practised as a ceremony at certain times of the
year, particularly in spring and at harvest, the pastime is
not so much a mere popular recreation as a magical rite
designed to promote the growth of the crops.?

With these examples before us we need not hesitate to
believe that Dr. Nieuwenhuis is right when he attributes a
deep religious or magical significance to the games which
the Kayans or Bahaus of central Borneo play at their
various agricultural festivals.

It remains to point out how far the religious or magical Analogy of
practices of these primitive agricultural peoples of Borneo oo
and New Guinea appear to illustrate by analogy the original to the
nature of the rites of Eleusis. So far as we can recompose, %ﬂ‘;ﬁ
from the broken fragments of tradition, a picture of the the carly
religious and political condition of the Eleusinian people T
in the olden time, it appears to tally fairly well with the
picture which Dr. Nieuwenhuis has drawn for us of the
Kayans or Bahaus at the present day in the forests of
central Borneo. Here as there we see a petty agricultural
community ruled by hereditary chiefs who, while they
unite religious to civil authority, being bound to preside
over the numerous ceremonies performed for the good of
i The Bull-roarer,” in The Stwdy of anian Asueciation for the Adcancement
Man {London and New York, 1858}, of Science for the year rgoo {Melbourne,
i e ey g b e b

% FERE ! . G. Kohl, Dir desfch-russischen
e pomlie deirion f oy B8 i (v 4 Ly
roarer compare my paper * On some St A -
Ceremonies of the Central Australian % For the evidence see The Dying
Trihes,” in the Report of the Awstral-  Geod, pp. 277-285.
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the crops,' nevertheless lead simple patriarchal lives and
are so little raised in outward dignity above their fellows
that their daughters do not deem it beneath them to fetch
water for the household from the village well? Here as
there we see a people whose whole religion is dominated
and coloured by the main occupation of their lives; who
believe that the growth of the crops, on which they depend
for their subsistence, is at the mercy of two powerful spirits,
a divine husband and his wife, dwelling in a subterranean
world ; and who accordingly offer sacrifices and perform
ceremonies in order to ensure the favour of these mighty
beings and so to obtain abundant harvests. If we knew
more about the Rarian plain at Eleusis,’ we might dis-
cover that it was the scene of many religious ceremonies
like those which are performed on the little consecrated
rice-fields (the /uma [lali) of the Kayans, where the
various operations of the agricultural year are performed
in miniature by members of the chiels family before the
corresponding operations may be performed on a larger
TheSacred scale by common folk on their fields. Certainly we know
m that the Rarian plain witnessed one such ceremony in the
year, It was a solemn ceremony of ploughing, one of the
three Sacred Ploughings which took place annually in
various parts of Attica* Probably the rite formed part of
the Proerosia or Festival before Ploughing, which was intended
to ensure a plentiful crop® Further, it appears that the
priests who guided the sacred slow-paced oxen as they dragged
the plough down the furrows of the Rarian Plain, were drawn
from the old priestly family of Bouzygai or * Ox-yokers,”
whose eponymous ancestor is said to have been the first man
to yoke oxen and to plough the fields. As they performed
this time-honoured ceremony, the priests uttered many quaint
curses against all churls who should refuse to lend fire or water
to neighbours, or to shew the way to wanderers, or who should

1 On the Kayan chiefs and their ings was performed at Scirom, and
religions duties, see A. W, Nieuwen- the third st the foot of the Acropolis

buis, Quer durch Bornes, L 58-60. at Athens; for in this passage of
1 See above, po 36. Plutarch we must, with the latest
3 See above, p. 748 editor, read fwd wéur for the dwd

¢ Flutarch, Proscepta Comfupaliz, widr of the manuscripts,
42.  Another of these Sacred FPlough- & See above, pp. 50 iy,
; = &

- -
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leave a corpse unburied.!

10G

If we had a complete list of the

execrations fulminated by the holy ploughmen on these
occasions, we might find that some of them were levelled at
the impious wretches who failed to keep all the rules of the
Sabbath, as we may call those periods of enforced rest and
seclusion which the Kayans of Borneo and other primitive
agricultural peoples observe for the good of the crops.®

v Etymologicum  Magmam, o,
Bovfeyia, po 206, lines 47 spg. 3 Im.
Bekker, Anecdofa Graeca (Berlin, 1814~
18a1), i 221 ; Pliny, MNat Hier, vii.
199 ; Hesychius, £v. Bavfiyms - cnfle-
raro 8 wap’ abrels col & vole lepoly
dplrovy dmredlr Bowfiynr: Faroestio-
grophi Graed, ed. E. L. Leutsch und
F. G. Schneidewin (Gottingen, 1830-
1851), & 388, BoufUyms: dwlrde wadld
dpapdrue, *0 ip Boeftyme "Abjgow &
rire lepdr dporor dwerehlr * * Mo Te
wolAd dpdrns enl roir pd EolrErOUTL KaTR
Tir Slor (3aver § wupds §f gh ivopalronair
8 wharupdver; Scholinst on Soph-
ocles, Antipone, 255, Mbyor 3 In
Bovpiyns Abfener  karqpdoare el
wepoplow dragor odse. The Sacred
Ploughing at the foot of the Acropolis
was specially called fowsygder (Plutarch,
Prascepta Comjugulia, 42). Compare
J. Toepfier, Attirche Gemealogie {Ber-
lin, 1889) pp. 136 spg.

% Such Sabbaths are very commonly
and very strictly observed in connexion
with the crops by the agricultural hill
tribes of Assam. The native name
for such a Sabbath is geama.  See T,
C. Hodsan, ** The Genwa amongst the
Tribes of Assam,” Jfewrwal of the
Anthropological Tnstitute, xxxvi, (1906)
PP 94 #g.: *Communal tabus are
observed the whole village. . . .
Those which are of regular occurrence
are for the most part connected with
the cropsz.  Even where irrigated
terraces are made, the rice plant is
much affected by deficiencics of rmin
anid excess of san.  Before the crop is
sown, the village is tabu or geama.
The gates are closed and the friend
without has to stay outside, while the
stranger that fs within the gates re-
mains till all is ended. The festival
is marked among some tribes by an
outburst of licentiousness, for, so long

- -

"

a5 the crops remain ungarnered, the
slightest incontinence might rain all.
An omen of the prosperity of the crops
is taken by a mock contest, the girls
pulling agninst the men. In some
villages the pemmar last for ten da
but the tenth day is the crowning I:;'
of all. The men cook, and eat apart
from the women during this time, and
the food tabus are strictly enforced.
From the conclusion of the initial crop
fenna to the commencement of the
gemna which wihers in the harvest-
time, all trade, all fishing, all hunting,
all cotting grass and felling trees is
forbidden, Those tribes which speci-
alise in cloth - weaving, salt - making
or pottery-making are forbidden the
exercise of these minor but waluable
industries, Drums and bugles are
silent all the while. . . . Between the
initial erop gewma and the harvest-
home, some tribes interpose o geems
day which depends on the appearance
of the first blade of rice, All cele-
hrate the commencement of the gather-
ing of the crops by a gemwa, which
lasts at least two days, It is mainly
a repetition of the initial gemma and,
just as the first secd was sown by the
genmabwra, the religious head of the
village, so he is obliged to cut the first
ear of rice before any one else may
n” On such occasions among
the Kabuls, in spite of the licence
accorded to the people generally, the
strictest chastity is required of the
religious head of the village who in-
itiates the sowing and the reaping,
and his diet is extremely limited ; for
example, he may not eat dogs or
tomatoes. See T. C. Hodson, ' The,
Native Tribes of Manipur,” fosrmal
of the Amthropolopfeal Justitute, xxxl
{19o1) pp 306 sp.; and for more
details, s, The Napa Tribes of Mani-
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Further, when we see that many primitive peoples
practise what we call games but what they regard in all
seriousness as solemn rites for the good of the crops, we
may be the more inclined to accept the view of the ancients,
who associated the Eleusinian games directly with the
worship of Demeter and Persephone, the Corn Goddesses.'
One of the contests at the Eleusinian games was in leaping?
and we know that even in modern Europe to this day
leaping or dancing high is practised as a charm to make
the crops grow tall® Again, the bull-roarer was swung
so as to produce a humming sound at the Greek
mysteries ;* and when we find the same simple instrument
whirled by savages in New Guinea for the sake of ensuring
good crops, we may reasonably conjecture that it was
whirled with a like intention by the rude forefathers of the
Grecks among the cornfields of Eleusis. If that were so—
though the conjecture is hardly susceptible of demonstration
~—it would go some way to confirm the theory that the

pur (Loodon, 1g9i1), pp. 168 spg.
The resemblance of some of these
customs to those of the Kayans of
Bomeo is obvious. We may con-
jecture that the “tug of war™ which
takes place between the sexes on
several of these Sabbaths was originally
a magical ceremony to ensure good
erops mther than merely a mode of
divination to forecast the coming har-
wvest. Magie regularly dwindles into
divination before it degenerates into a
simple game, At one of these taboo
periods the men set up an effigy of a
man and throw pointed bamboos at
it. He who hits the Agure in the
head will kill an enemy ; he who hits
it in the belly will have plenty of food.
See T. C. Hodson, in fowrnal of the
Anthropolagical fnstitnte, xxxvi, (1906)
P 95;: 6., The NMaga Trider of Mani-
pur, p. 175 Here also we probably
have an old magical ceremony passing
through a phase of divination before it
reaches the lnst stage of decay. On
Sabbaths observed in connexion with
1Eril:ﬂ1l.ﬂt¢ in Borneo amd Assam, sec
farther Hutton Welster, Kent Dayr,
& Sociologial Stwdy, pp. 11 spg. (Ui
verrily Studier, Lincoln, Nebraska,

vol. xi 1-2, Jannary-April,
1911).

! See above, p. 71.

1 See above, p. 71 note®,

2 See The Magic Art ond the
Evolurion of Aingz, i. 137-139.

¥ See the old Greek scholiast on
Clement of Alexandria, quoted by Chr.
Ang. Lobeck, Aglaspharr (Konigs-
berg, 1829), p- 700; Andrew
Custons and Myth (London, 1884), po
39. Itis true that the bull-roarer seems
to have been associated with the rites
of Dionysus rather than of Demeter;
perhaps the sound of it was thoaght te
mimick the bellowing of the god in
his character of a bull. But the wor-
ship of Dionysos was from an early
time associated with that of Demeter
in the Eleusinian mysteries; and the
god himself, as we have seen, had
agricultural affinitics. See above, p.
5 An annual festival of swinging
{which, as we have seen, is still prac-
tised both in New Gainea and Russia
for the good of the crops) was held by
the Athenians in antiquity and was
believed to have originated in the
worshipof Dionysus. See ke Dying
God, pp. 281 55,

Nos,

i
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Eleusinian mysteries were in their origin nothing more than
simple rustic ceremonies designed to make the farmers
fields to wave with yellow corn. And in the practice of
. the Kayans, whose worship of the rice offers many analogies
to the Eleusinian worship of the corn, may we not detect a
hint of the origin of that rule of secrecy which always
characterised the Eleusinian mysteries? May it not have
been that, just as the Kayans exclude strangers from their
villages while they are engaged in the celebration of religious
rites, lest the presence of these intruders should frighten or
annoy the shy and touchy spirits who are invoked at these
times, so the old Eleusinians may have debarred foreigners
from participation in their most solemn ceremonies, lest the
coy goddesses of the corn should take fright or offence at
the sight of strange faces and so refuse to bestow on men
their annual blessing ? The admission of foreigners to the
privilege of initiation in the mysteries was probably a late
innovation introduced at a time when the fame of their
sanctity had spread far and wide, and when the old magical
meaning of the ritual had long been obscured, if not
forgotten.

Lastly, it may be suggested that in the masked dances
and dramatic performances, which form a conspicuous
and popular feature of the Sowing Festival among the
Kayans!' we have the savage counterpart of that drama
of divine death and resurrection which appears to have
figured so prominently in the mysteries of Eleusis.*
If my interpretation of that solemn drama is correct, it
represented in mythical guise the various stages in the growth

of the corn for the purpose of magically fostering the natural
processes which it simulated. In like manner among the
Kaua and Kobeua Indians of North-western Brazil, who subsist
chiefly by the cultivation of manioc, dances or rather panto-
mimes are performed by masked men, who represent spirits
or demons of fertility, and by imitating the act of procreation
are believed to stimulate the growth of plants as well as to
quicken the wombs of women and to promote the multipli-
cation of animals. Coarse and grotesque as these dramatic
performances may seem to us, they convey no” suggestion of

I See above, pp. 95 #7., and below, pp. 156 5. * See above, p. 30

—

The sacred
drama

of the
Eleusinian
mysteries
conm

to the

dances of
agricul-
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indecency to the minds either of the actors or of the
spectators, who regard them in all seriousness as rites des-
tined to confer the blessing of fruitfulness on the inhabitants
of the village, on their plantations, and on the whole realm
of nature! However, we possess so little exact information
as to the rites of Eleusis that all attempts to elucidate them
by the ritual of savages must necessarily be conjectural.

Yet the candid reader may be willing to grant that con- E
jectures supported by analogies like the foregoing do not ;
exceed the limits of a reasonable hypothesis. k

! Th. Koch-Gritnberg, Zuei Jakre to the cultivation of manicc among
emier den Judiamern (Berlin, 1909-  these Indians see &f il. 202 sgg.
1g910), L 137-140, il 193196, As
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CHAPTER 1V
WOMAN'S PART IN PRIMITIVE AGRICULTURE

IF Demeter was indeed a personification of the corn, Theory

it is natural to ask, why did the Greeks personify the p”:“““'_
corn as a goddess rather than a god ? why did they ascribe fication of
the origin of agriculture to a female rather than to a male fou,ine
power? They conceived the spirit of the vine as masculine ; was sug-
why did they conceive the spirit of the barley and wheat as Ew.
feminine? To this it has been answered that the personi- E’::; 'g
fication of the corn as feminine, or at all events the ascription primitive
of the discovery of agriculture to a goddess, was suggested "§riculture,

_ by the prominent part which women take in primitive agri-

culture.' The theory illustrates a recent tendency of mytho-
logists to explain many myths as reflections of primitive
society rather than as personifications of nature. For that
reason, apart from its intrinsic interest, the theory deserves
to be briefly considered.
Before the invention of the plough, which can hardly be Among

worked without resort to the labour of men, it was and still il
is customary in many parts of the world to break up the ﬁbut!;:
soil for cultivation with hoes, and among not a few savage hoeing the
peoples to this day the task of hoeing the ground and sow- mdﬂ
ing the seed devolves mainly or entirely upon the women, soud oo
while the men take little or no part in cultivation beyond Joleae o
clearing the land by felling the forest trees and burning the
fallen timber and brushwood which encumber the soil.
Thus, for example, among the Zulus, “ when a piece of land~
has been selected for cultivation, the task®of clearing it

U F. B. Jevons, Jufroduction to the p 240; H. Hirt, Die Indagermanen
History of Religion dlondon, 1896),  (Strasburg, 1905-1907), L 251 spq.

FT. V. VOL. 1 113 ° 1
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Agricil-  belongs to the men. If the ground be much encumbered,
;,":“'k this becomes a laborious undertaking, for their axe is very
women  small, and when a large tree has to be encountered, they
m: can only lop the branches; fire is employed when it is
i needful to remove the trunk. The reader will therefore not
A be surprised that the people usually avoid bush-land, though
they seem to be aware of its superior fertility. Asa general
rule the men take no further share in the labour of cultiva-
tion ; and, as the site chosen is seldom much encumbered
and frequently bears nothing but grass, their part of the
work is very slightt The women are the real labourers ;
for (except in some particular cases) the entire business of
digging, planting, and weeding devolves on them and, if
we regard the assagai and shield as symbolical of the man,
the hoe may be looked upon as emblematic of the woman.
. . . With this rude and heavy instrument the woman digs,
plants, and weeds her garden. Digging and sowing are
generally one operation, which is thus performed ; the seed
is first scattered on the ground, when the soil is dug or
picked up with the hoe, to the depth of three or four inches,
the larger roots and tufts of grass being gathered out, but =il
the rest left in or on the ground.”! A special term of
contempt is applied to any Zulu man, who, deprived of the
services of his wife and family, is compelled by hard
necessity to handle the hoe himself? Similarly among the
Baronga of Delagoa Bay, “when the rains begin to fall, some-
times as early as September but generally later, they hasten
to sow. With her hoe in her hands, the mistress of the field
walks with little steps; every time she lifts a clod of earth
well broken up, and in the hole thus made she plants three
or four grains of maize and covers them up. If she has not
finished clearing all the patch of the bush which she con-
templated, she proceeds to turn up again the fields she tilled
last year. The crop will be less abundant than in virgin
soil, but they plant three or four years successively-in the

— 1 Rev. J. Shooter, The Kufirr of the women plant, weed, and harvest ™
Natal and the Zulu Cenntry (London, (Rev. L. Grout, Zulu-land, "hiladel-
1857), pp- 17 49- Speaking of the phia, ¥.Dv, P 110}

Zulas snother writer observes: *“In t A, Delegorgue, Forage dans Fd-
gardening, the men clear the land, if firfgmue Awstrale (Paris, 1847), H
need be, and sometimes fence it in; 225 -
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same field before it is exhausted. As for enriching the soil
with manure, they never think of it."! Among the Barotsé,
who cultivate millet, maize, and peas to a small extent and
in a rudimentary fashion, women alone are occupied with the
field-work, and their only implement is a spade or hoe? Of
the Matabelé we are told that “most of the hard work is
performed by the women ; the whole of the cultivation is
done by them. They plough with short spades of native
manufacture ; they sow the fields, and they clear them of
weeds.”* Among the Awemba, to the west of Lake Tan-
ganyika, the bulk of the work in the plantations falls on the
women ; in particular the men refuse to hoe the ground.
They have a saying, “Is not each male child born for
the axe and each female child for the hoe?"*

The natives of the Tanganyika platcan ® cultivate the Chastiy
banana, anc have a curious custom connected with it. No Faureds
man is permitted to sow ; but when the hole is prepared a of seed.
little girl is carried to the spot on a man's shoulders. She
first throws into the hole a sherd of broken pottery, and then
scatters the seed over it."® The reason of the latter practice
Ras' been explained by more recent observers of these
natives. “ Young children, it may here be noted, are often
employed to administer drugs, remedies, even the Paison
Ordeal, and to sow the first seeds. Such acts, the natives
say, must be performed by chaste and innocent hands, lest
a contaminated touch should destroy the potency of the
medicine or of the seedlings planted. It used to be a very
common sight upon the islands of Lake Bangweolo to watch
how a Bisa woman would solve the problem of her own
moral unfitness by carrying her baby-girl to the banana-
plot, and inserting seedlings in the tiny hands for dropping
into the holes already prepared.”® Similarly among the
people of the Lower Congo “women must remain chaste
while planting pumpkin and calabash sceds, they are not
allowed to touch any pig-meat, and they must wash their

1 H, A Juonod, Les Ba-Remps Grear Flatean of Northern Rhoderia™

{Neuchatel, 1908), pp. 195 s {London, 1911), B 302
1 L. Decle, Three Years in Savage 4 L. Decle, ap. af. p. 205

Afriva [London, 1898), p. 85. % C. Gouldsbury and H, Sheane, Tie
¥ L. Decle, o, cit, p. 160, Great Platean of Nerthern Nigeria

1 C. Gouldsbury afid H. Sheane, Tihe (London, 1911}, p. 179
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hands before touching the seeds. If a woman does not
observe all these rules, she must not plant the seeds, or the
crop will be bad ; she may make the holes, and her baby
girl, or another who has obeyed the restrictions, can drop in
the seeds and cover them over.”' We can now perhaps
understand why Attic matrons had to observe strict chastity
when they celebrated the festival of the Thesmophoria® In
Attica that festival was held in honour of Demeter in the
month of Pyanepsion, corresponding to October? the season of
the autumn sowing ; and the rites included certain ceremonies
which bore directly on the quickening of the seed.! We may
conjecture that the rule of chastity imposed on matrons at
this festival was a relic of a time when they too, like many
savage women down to the present time, discharged the
important duty of sowing the seed and were bound for that
reason to observe strict continence, lest any impurity on their
part should defile the seed and prevent it from bearing fruit.

Of the Caffres of South Africa in general we read that
“ agriculture is mainly the work of the women, for in olden
days the men were occupied in hunting and fighting. The
women do but scratch the land with hoes, sometimes using
long-handled instruments, as in Zululand, and sometimes
short-handled ones, as above the Zambesi. When the ground
is thus prepared, the women scatter the seed, throwing it over
the soil quite at random. They know the time to sow by the
position of the constellations, chiefly by that of the Pleiades.
They date their new year from the time they can see this
constellation just before sunrise”® In Basutoland, where

mophor. 80; Plotarch, Demostheres, 30;
Aug. Mommsen, Feste der Stadt Athen

1 Rev, J. H. Weeks, * Notes on
some Customs of the Lower Congo

Peaple,” Falk-fore, 3x. (1909) P- 31T,

% [n order to guard against any
breach of the rule they strewed Agmas
castws and other plants, which were
esteemed anaphrodisiacs, under their
beds.  See Dioscorides, e Maleria
Midies, 1. 134 (135), vol. & p. 130,
ed. C. Sprengel (Leipsic, 1829-1830);

~Pliny, Nat. Higt. xxiv, 59; Aclian,

De Natwra  Awinalivm, ix. 263
Hesychins, s, crfopor ; Scholiast on
Theoeritus, iv. 253 Scholiast on
Nicander, Ther. 70 57,

* Geholiast on Aristophanes, Jhes-

im Altertum (Leipsic, 1898), pp. 310
sg. That Pyanepsion was the month
of sowing is mentioned by Plutarch (Jnis
& Orirds, 69). See above, pp. 45 5

4 See below, vol. il p. 17 5.

¥ Dudley Kidd, Ersential
Kafir (London, T904), po 323. Com-
pare B. Ankermann, ** L'Ethnographie
pctuells de P'Afrique  mérdionale,”
Anthropes, L (1906) pp. 575 &7 As
ta the use of the Plelades to determine
the time of sowing, see note at the
end of the volume, ** The Fleiades in
Primitive Calendirs.”
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the women also till the fields, though the lands of chiefs are
dug and sowed by men, an attempt is made to determine
the time of sowing by observation of the moon, but the
people generally find themselves out in their reckoning, and
after much dispute are forced to fall back upon the state of the
weather and of vegetation as better evidence of the season of
sowing. Intelligent chiefs rectify the calendar at the summer
solstice, which they call the summer-house of the sun.!

Among the Nandi of British East Africa “the rough Agricul-
work of clearing the bush for plantations is performed by ﬂ:;ﬂ

the men, after which nearly all work in connexion with them women -
is done by the women. The men, however, assist in sowing i g

the seed, and in harvesting some of the crops. As a rule Nh;“ i

trees are not felled, but the bark is stripped off for about gnd

tribes

four feet from the ground and the trees are then left to die. Westem

The planting is mostly, if not entirely, done during the first
half of the Kiptamo moon (February), which is the first
month of the year, and when the Jwaf-fut moon rises
(March) all seed should be in the ground. The chief
medicine man is consulted before the planting operations
begin, but the Nandi know by the arrival in the fields of the
guinea-fowl, whose song is supposed to be, O-ko/, o-kol; mi-i
tokock (Plant, plant; there is luck in it), that the planting
season is at hand. When the first seed is sown, salt is
mixed with it, and the sower sings mournfully : A# o-siek-u
o-chok-chi (And grow quickly), as he sows. After fresh
ground has been cleared, eleusine grain is planted. This
crop is generally repeated the second year, after which
millet is sown, and finally sweet potatoes or some other
product. Most fields are allowed to lie fallow every fourth
or fifth year. The Nandi manure their plantations with turf
ashes. . . . The cleusine crops are harvested by both men
and women. All other crops are reaped by the women only,
who are at times assisted by the children. The com is
pounded and winnowed by the women and girls”* Among

! Rev. E. Casalis, 7% MSammfor people of British East Africa, botk—
{London, 1861), pp. 143 (with plate), men and womep work in the ficlds
pp- 162-165. with large iron noes.  See Sir Harry

® A, C. Hollis, The Nandy (Oxford, Johnston, ke Cpumds FProfecforate
1504}, p. 19. However,amongthe Bantu  (London, 1904), ii. 738,

Kavirondo, an esseatially agricultural
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the Suk and En-jemusi of British East Africa it is the
women who cultivate the fields and milk the cows.! Among
the Wadowe of German East Africa the men clear the forest
and break up the hard ground, but the women sow and
reap the crops® So among the Wanyamwezi, who are an
essentially agricultural people, to the south of Lake Victoria
Nyanza, the men cut down the bush and hoe the hard
ground, but leave the rest of the labour of weeding, sowing,
and reaping to the women The Baganda of Central Affica
subsist chiefly on bananas, and among them *the garden
and its cultivation have always been the woman's depart-
ment, Princesses and peasant women alike looked upon
cultivation as their special work ; the garden with its produce
was essentially the wife’s domain, and she would under no
circumstances allow her husband to do any digging or
sowing in it. No woman would remain with a man who
did not give her a garden and a hoe to dig it with : if these
were denied her, she would seek an early opportunity to
escape from her husband and return to her relations to
complain of her treatment, and to obtain justice or a
divorce. When a man married he sought a plot of land
for his wife in order that she might settle to work and
provide food for the household. . . . In initial clearing of
the land it was customary for the husband to take part;
he cut down the tall grass and shrubs, and so left the
ground ready for his wife to begin her digging. The grass
and the trees she heaped up and burned, reserving only so
much as she needed for firewood. A hoe was the only
implement used in cultivation ; the blade was heart-shaped
with a prong at the base, by which it was fastened to the
handle. The hoe-handle was never more than two fect long,
so that a woman had to stoop when using it”* In Kiziba,
a district immediately to the south of Uganda, the tilling of
the soil is exclusively the work of the women. "They turn
up the soil with hoes, make holes in the ground with
digging-sticks or their fingers, and drop a few seeds into

-

I M.W. H. Beech, The Sk (Oxford, 3 F. Swhimann, of ol pe 75
1911), p. 33 a 4 Rev. J. Roscoe, The Bapamda

* F, Stuhlmann, Mt Emin Parcha  (London, 1911), pp. 426, 427 ; com.
ins Hers von Afrika (Berlin, 1894), pafe pp. 5, 38, o1 17, 93, 94y 95,
p. 36. 268. =
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each hole! Among the Niam-Niam of Central Africa “ the

men most studiously devote themselves to their hunting,

and leave the culture of the soil to be carried on exclusively

by the women” ;* and among the Monbuttoo of the same
region in like manner, “ whilst the women attend to the
tillage of the soil and the gathering of the harvest, the men,
unless they are absent either for war or hunting, spend the
entire day in idleness.”® As to the Bangala of the Upper Agrical-
Congo we read that “large farms were made around the W ¥
towns. The men did the clearing of the bush, felling the on the
trees, and cutting down the undergrowth; the women ©°78%
worked with them, heaping up the grass and brushwood
ready for burning, and helping generally. As a rule the
women did the hoeing, planting, and weeding, but the men

did not so despise this work as never to do it” In this
tribe “ the food belonged to the woman who cultivated the
farm, and while she supplied her husband with the vege-
table food, he had to supply the fish and meat and share
them with his wife or wives.”! Amongst the Tofoke, a tribe

of the Congo State on the equator, all the field labour,
except the clearing away of the forest, is performed by the
women. They dig the soil with a hoe and plant maize and
manioc. A field is used only once® So with the Ba-Mbala,

a Bantu tribe between the rivers Inzia and Kwilu, the men
clear the ground for cultivation, but all the rest of the work

of tillage falls to the women, whose only tool is an iron

hoe. Fresh ground is cleared for cultivation every year.?
The Mpongwe of the Gaboon, in West Africa, cultivate
manioc (cassava), maize, yams, plantains, sweet potatoes,

and ground nuts. When new clearings have to be made

in the forest, the men cut down and burn the trees, and the
women put in the crop. The only tool they use is a dibble,

with which they turn up a sod, put in a seed, and cover it

Royal Anthropological Insiitule, xxxiz,

! H. Rehse, Kitiba, Land wnd Leule
(Stuttgart, 1910), P 53

1 G. Schweinfurth, Fhe Heart of
Africa® (London, 1878), i. 281

3 G, Schweinfurth, af o, il 40.

4 Rev. . H. Weeks, * Anthrope-

Notes on the Bangala of the

Upper Congo Rier,” fowrnal of the

{1909) pp. 117, 125
i E. Torday, **Der Tofoke," Mitteif.

umeen  der  Anthropolagischen  Gesell-
schaft in Wien, xli. (1911) p. 198, o
¢ E Tordayeand T. A. Joyee,
4 Notes on the Ethnography of the
Ba-Mbala,” fowrnal of the Amthropo-
logical Trstitute, xxxv, (1905) p. 405.
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over! Among the Ashira of the same region the cultiva-
tion of the soil is in the hands of the women.®

A similar division of labour between men and women
prevails among many primitive agricultural tribes of Indians
in South America. “In the interior of the villages,” says an
eminent authority on aboriginal South America, “the man
often absents himself to hunt or to go into the heart of the
forest in search of the honey of the wild bees, and he always
goes alone, He fells the trees in the places where he
wishes to make a field for cultivation, he fashions his
weapons, he digs out his canoe, while the woman rears the
children, makes the garments, busies herself with the
interior, cultivates the field, gathers the fruits, collects the
roots, and prepares the food. Such is, generally at least,
the respective condition of the two sexes among almost
all the Americans. The Peruvians alone had already, in
their semi-civilised state, partially modified these customs ;
for among them the man shared the toils of the other sex or
took on himself the most laborious tasks.”® Thus, to take
examples, among the Caribs of the West Indies the men
used to fell the trees and leave the fallen trunks to cumber
the ground, burning off only the smaller boughs. Then the
women came and planted manioc, potatoes, yams, and
bananas wherever they found room among the tree-trunks.
In digging the ground to receive the seed or the shoots
they did not use hoes but simply pointed sticks. The men,
we are told, would rather have died of hunger than undertake
such agricultural labours.* Again, the staple vegetable food
of the Indians of PBritish Guiana is cassava bread, made
from the roots of the manioc or cassava plant, which the
Indians cultivate in clearings of the forest. The men fell
the trees, cut down the undergrowth, and in dry weather set
fire to the fallen lumber, thus creating open patches in the
forest which are covered with white ashes, When the rains

1P, B du Chailla, Explorasions % Le Sieur de la Borde, ** Relation
and Adventurer in Equatorial Africa  de  POrigine, Moeurs, Coustumes,

“(London, 1861), p. 22, Religion, Guerres et Voyages des

% P. B. du Chaille= ap. ot p 417, Caraibes Sauvages des Isles Antilles

8 A, D'Orhigny, L Homme Amiri-  de PAmerique,” pp. 21-23, in Recwerl
cafm (i £ Amérigue Méridionale) (Paris, de dfvers Foyager faits en Afrigue of
183g), i. 198 & #n [ Amerigue (Pags, 1684)
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set in, the women repair to these clearings, heavily laden with
baskets full of cassava sticks to be used as cuttings. These
they insert at irregular intervals in the soil, and so the field is
formed. While the cassava is growing, the women do just
as much weeding as is necessary to prevent the cultivated
plants from being choked by the rank growth of the tropical
vegetation, and in doing so they plant bananas, pumpkin
seeds, yams, sweet potatoes, sugar-cane, red and yellow
peppers, and so forth, wherever there is room for them. At
last in the ninth or tenth month, when the seeds appearing
on the straggling branches of the cassava plants announce
that the roots are ripe, the women cut down the plants and
dig up the roots, not all at once, but as they are required.
These roots they aflterwards peel, scrape, and bake into
cassava bread.!

In like manner the cassava or manioc plant is cultivated Cultivation
generally among all the Indian tribes of tropical South ﬁ;m
America, wherever the plant will grow ; and the cultivation amoog the
of it is altogether in the hands of the women, who insert the f,'}ﬁf'd
sticks in the ground after the fashion already described. m
For example, among the tribes of the Uaupes River, in the america.
upper valley of the Amazon, who are an agricultural people
with settled abodes, *the men cut down the trees and
brushwood, which, after they have lain some months to
dry, are burnt ; and the mandiocca is then planted by the
women, together with little patches of cane, sweet potatoes,
and various fruits, The women also dig up the mandiocca,
and prepare from it the bread which is their main sub-
sistence. . . . The bread is made fresh every day, as when
it gets cold and dry it is far less palatable. The women
thus have plenty to do, for every other day at least they
have to go to the field, often a mile or two distant, to fetch
the root, and every day to grate, prepare, and bake the
bread ; as it forms by far the greater part of their food, and
they often pass days without eating anything else, especially

1E F. im Thum, Amieng fhe ecconomic importance of the manio: or -
Fundians of Guiana (London, 1883), casava plant in the life of the South
pp. 250 sg¢., 260 sgy. American Indiafh, sce further E. J.
t C F. Phil. v. Martius, Zur Ethno-  Payne, Hivtery of the New Werid
¢ Ameriba’s, sumal Brasiliens  calied Americs, i (Oxford, 1392) pp.
i 1867), ppedS6-489. Onthe 310197, 312 5.
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when the men are engaged in clearing the forest”' Among
the Tupinambas, a tribe of Brazilian Indians, the wives
“had something more than their due share of labour, but
they were not treated with brutality, and their condition was
on the whole happy. They set and dug the mandioc ; they
sowed and gathered the maize. An odd superstition pre-
vailed, that if a sort of earth-almond, which the Portugueze
call amendoens, was planted by the men, it would not grow." *
Similar accounts appear to apply to the Brazilian Indians
in general: the men occupy themselves with hunting, war,
and the manufacture of their weapons, while the women
plant and reap the crops, and search for fruits in the forest ;*
above all they cultivate the manioc, scraping the soil clear of
weeds with pointed sticks and inserting the shoots in the
earth? Similarly among the Indians of Peru, who cultivate
maize in clearings of the forest, the cultivation of the felds
is left to the women, while the men hunt with bows and
arrows and blowguns in the woods, often remaining away
from home for weeks or even months together.’

A similar distribution of labour between the sexes prevails
among some savage tribes in other parts of the world.
Thus among the Lhoosai of south-eastern India the men
employ themselves chiefly in hunting or in making forays
on their weaker neighbours, but they clear the ground and
help to carry home the harvest. However, the main burden
of the bodily labour by which life is supported falls on the
women ; they fetch water, hew wood, cultivate the ground,

1 A R Wallace, MNarrative of
Travels on the Amason and Kis Negro
(London, 1889), pp. 336, 337 (T
AMinerva Library). Mr. Wallace's
account of the agriculture of these
tribes is entirely confirmed by the
ohservations of a recent explorer in
north-western Bragil,  See Th. Koch-
Griinberg, Zwei fakre wnter den
Judiznern (Berlin, 1g909-1910), il
202-20G; id,, * Fraucnarheit bei den
Indianern Nordwest-Brasiliens,” M-
teilungen der Anthropolopischen Gerell-
sehaft in Wiew, xxviii. (1908) pp.
172-174. This writer tells us (Jmwed

Sakee wnter den [ndianers, ii. 203)

that these Indians determine the time

for planting by observing certain con-
stellations, especially the Fleiades.
The rainy season begins when the
Pleiades have disappeared below the
horizon, See Note at end of the
volume.

2 R. Southey, Hiutery of Brazil,
vol. i. Second Edition (London, 1822),
P 253

37]. B. von Spix and C. F. Fh.
von Martius, 'rire  m  Brasilien
{Munich, 1823-1831), L 381.

+ K. von den Steinen, Cwfer
dem Natursblbern Zentral-Brasiliens
{Berlin, 1894), p- 214-

#]. J. von Tschudi, Ferm (St
Gallen, 1846), il 214.
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and help to reap the crops' Among the Miris of Assam
almost the whole of the field work is done by the women.
They cultivate a patch of ground for two successive years,
then suffer it to lie fallow for four or five. But they are
deterred by superstitious fear from breaking new ground so
long as the fallow suffices for their needs; they dread to
offend the spirits of the woods by needlessly felling the
trees. They raise crops of rice, maize, millet, yams, and
sweet potatoes. But they seldom possess any implement
adapted solely for tillage; they have never taken to the
plough nor even to a hoe. They use their long straight
swords to clear, cut, and dig with! Among the Korwas, a
savage hill tribe of Bengal, the men hunt with bows and
arrows, while the women till the fields, dig for wild roots, or
cull wild vegetables. Their principal crop is pulse (Cajanus
Indicus)® Among the Papuans of Ayambori, near Doreh
in Dutch New Guinea, it is the men who lay out the fields
by felling and burning the trees and brushwood in the
forest, and it is they who enclose the fields with fences, but
it is the women who sow and reap them and carry home
the produce in sacks on their backs. They cultivate rice,
millet, and bananas* So among the natives of Kaimani
Bay in Dutch New Guinea the men occupy themselves only
with fishing and hunting, while all the field work falls on
the women® In the Gazelle Peninsula of New Britain,
when the natives have decided to convert a piece of grass-
land into a plantation, the men cut down the long grass,
burn it, dig up the soil with sharp-pointed sticks, and enclose
the land with a fence of saplings. Then the women plant
the banana shoots, weed the ground, and in the intervals
between the bananas insert slips of yams, sweet potatoes,
sugar-cane, or ginger. When the produce is ripe, they carry
it to the village. Thus the bulk of the labour of cultivation
devolves on the women.’

I Captain T. H. Lewin, Wild Races 4 Nieww Guinea, ethnographisch en

watnurkundiy enderzocht en beschreven

of South-Eastern fndia {Londan, 1870},
P 253 :

£ E. T. Dalton, Decripfive Ethno-
by o Bempnd (Calcutta, 1372),

33
Py E. T. Dalion, ep cil. pp. 226,
-

227.

(Amsterdam, 1862}, p. 159.

8 Op eir. p. 1193 H. von Rosen-
berg, Der Malayifke Archipel (Leipsic,
1878}, p 433

o P, A, Klcintitschen, Dhe Alisten-
bewohner der Gazellphalbinsel (Hiltrup
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Among some peoples of the Indian Archipelago, after
the land has been cleared for cultivation by the men, the
work of planting and sowing is divided between men and
women, the men digging holes in the ground with pointed
sticks, and the women following them, putting the seeds or
shoots into the holes, and then huddling the earth over
them ; for savages seldom sow broadcast, they laboricusly
dig holes and insert the seed in them, This division of
agricultural labour between the sexes is adopted by various
tribes of Celebes, Ceram, Borneo, Nias, and New Guinea.!
Sometimes the custom of entrusting the sowing of the seed
to women appears to be influenced by superstitious as well as
economic considerations. Thus among the Indians of the
Orinoco, who with an infinitude of pains cleared the jungle
for cultivation by cutting down the forest trees with their
stone axes, burning the fallen lumber, and bregking up the
ground with wooden instruments hardened in the fire, the
task of sowing the maize and planting the roots was
performed by the women alone; and when the Spanish
missionaries expostulated with the men for not helping their
wives in this toilsome duty, they received for answer that as
women knew how to conceive seed and bear children, so the
seeds and roots planted by them bore fruit far more
abundantly than if they had been planted by male hands.?

Even among savages who have not yet learned to
cultivate any plants the task of collecting the edible seeds
and digging up the edible roots of wild plants appears to
devolve mainly on women, while the men contribute their
share to the common food supply by hunting and fishing,
for which their superior strength, agility, and courage especi-

bei Miinster, preface dated Christmas,  Sevemfeen Years amony the Sea Dyaks
1906), pp. 60 sp.; G. Brown, DD, of Bornes (London, 1911), p. 465 E
Mlelanesians and Polynesians (London, Modigliani, {fn Fragpie a A"E.: {Milan,
1910}, pp- 324 I 18ga), pp. 500 5q; K. Vetter, Komm

1 A, C Kruijt, “Een en ander Aersifer wnd kilf wns! Helt 2
aan de het geestelifk en muoat- {Barmen, 1898}, pp. 6 5.3 Ch. Keysser,
schappelifk leven van den Pose-Alfoer,”  ** Ans dem Leben der Kaileute," in
Mededeelingen van wege Aet Neder-  R. Neuhauss, Dentsch New-Gruinea,
landsche Zendelinggenootsckap, xxxzix.
{18935) pp- 132, 134; J. Boot, **Korte
schets  der mcrrdﬁn van Ceram,”

fii. (Berlin, 1911) pp. 14, B5.
1 |. Gumilla, Hirfteire Naturelle,
Civile #f Glopraphigue de ' Ordmogue

Tijdichrift oan et  Nederlamdsch
Asrdrijbckundiy Genootrchap, Tweede
Serie, % (1893) p. 672 ; E. Il Gomes,

(Avignon, 1758), il 166 sp9., 183 5oy
Compare The Mapc Ard and the
Evolusion of Kingy, 1. 139 5.
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ally qualify them. For example, among the Indians of table food
California, who were entirely ignorant of agriculture, the L"'EE'.'H"”“
general division of labour between the sexes in the search secdsand
for food was that the men killed the game and caught the ;‘:rd”
salmon, while the women dug the roots and brought in devolvescn
most of the vegetable food, though the men helped them to mﬂ_
gather acorns, nuts, and berries! Among the Indians of furnished
San Juan Capistrano in California, while the men passed &‘-}‘:,m
their time in fowling, fishing, dancing, and lounging, “the L.
women were obliged to gather seeds in the fields, prepare

them for cooking, and to perform all the meanest offices, as

well as the most laborious. It was painful in the extreme,

to behold them, with their infants hanging upon their
shoulders, groping about in search of herbs or seeds, and
exposed as they frequently were to the inclemency of the
weather”? Yet these rude savages possessed a calendar
containing directions as to the seasons for collecting the
different seeds and produce of the earth. The calendar
consisted of lunar months corrected by observation of the
solstices, " for at the conclusion of the moon in December,

that is, at the conjunction, they calculated the return of the

sun from the tropic of Capricorn; and another year com-
menced, the Indian saying ‘ the sun has arrived at his home.’

. . . They observed with greater attention and celebrated

with more pomp, the sun's arrival at the tropic of Capricorn

than they did his reaching the tropic of Cancer, for the
reason, that, as they were situated ten degrees from the

latter, they were pleased at the sun's approach towards

them ; for it returned to ripen their fruits and seeds, to give
warmth to the atmosphere, and enliven again the fields with

beauty and increase.” However, the knowledge of the calendar

was limited to the puplem or general council of the tribe, who

sent criers to make proclamation when the time had come

to go forth and gather the seeds and other produce of the

earth. In their calculations they were assisted by a pul or

1 S. Fowers, Triler of Californis  writer observes of these Indians that =
{Washington, 1877), p 23 # they neither coltivated the ground,

% Father Geronimo Boscana, "'Chin-  nor planted any ind of grain; but
fgehinich,” in [A, Robinson's] Life in lived upen the wild seeds of the field,
California (New York, 1846), p. 287. the fruits of the forest, and wpon the
Elsowhere the safie well-informed  abundance of game™ (op. aif. p. 28g).

"
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astrologer, who observed the aspect of the moon.! When
we consider that these rude Californian savages, destitute
alike of agriculture and of the other arts of civilised life, yet
succeeded in forming for themselves a calendar based on
observation both of the moon and of the sun, we need not
hesitate to ascribe to the immeasurably more advanced
Greeks at the dawn of history the knowledge of a some-
what more elaborate calendar founded on a cycle of eight
solar years.

Among the equally rude aborigines of Australia, to
whom agriculture in every form was totally unknown, the
division of labour between the sexes in regard to the collec-
tion of food appears to have been similar. While the men
hunted game, the labour of gathering and preparing the
vegetable food fell chiefly to the women. Thus with regard
to the Encounter Bay tribe of South Australia ,we are told
that while the men busied themselves, according to the
season, either with fishing or with hunting emus, opossums,
kangaroos, and so forth, the women and children searched
for roots and plants® Again, among the natives of Western
Australia * it is generally considered the province of women
to dig roots, and for this purpose they carry a long, pointed
stick, which is held in the right hand, and driven firmly
into the ground, where it is shaken, so as to loosen the
earth, which is scooped up and thrown out with the fingers
of the left hand, and in this manner they dig with great
rapidity. But the labour, in proportion to the amount
obtained, is great. To get a yam about half an inch in
circumference and a foot in length, they have to dig a hole
above a foot square and two feet in depth; a considerable
portion of the time of the women and children is, therefore,

passed in this employment.

If the men are absent upon

any expedition, the females are left in charge of one who is

1 Father Geronimo Boscana, of. ¢,
pp 302-305. As to the pupleme, see
id. p. 263.  The writer says that criers

~ infotmed the people ** when to cultivate

their Helds” (p 33:]. But taken
along with his express statement that
they **neither cultivated the ground,
nor planted any kind of grain ” (p. 285,
see above, P 125 note®), this expres-

sion * to cultivate their fields™ must
be understood loosely to denote merely
the gathering of the wild seeds and
fruits.

1 See above, pp. B1 5.

3 H. E. A. Meyer, ** Manners and
Customs of the Encounter Bay Tribe,"
in Native Trides of Seuth Ausrtralia
(Adelaide, 1879), Pp. 191 5.
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old or sick: and in traversing the bush you often stumble
on a large party of them, scattered about in the forest,
digging roots and collecting the different species of fungus.” #
In fertile districts, where the yams which the aborigines use
as food grow abundantly, the ground may sometimes be seen
riddled with holes made by the women in their search for
these edible roots, Thus to quote Sir George Grey: “We
now crossed the dry bed of a stream, and from that emerged
upon a tract of light fertile soil, quite overrun with warran
[yam] plants, the root of which is a favourite article of food
with the natives. This was the first time we had yet seen
this plant on our journey, and now for three and a half con-
secutive miles we traversed a fertile piece of land, literally
perforated with the holes the natives had made to dig this
root ; indeed we could with difficulty walk across it on that
account, whilst this tract extended east and west as far as
we could see”? Again, in the valley of the Lower Murray
River a kind of yam (Microseris Forsters) grew plentifully
and was easily found in the spring and early summer, when
the roots were dug up out of the earth by the women and
children. The root is small and of a sweetish taste and
grows throughout the greater part of Australia outside
the tropics ; on the alpine pastures of the high Australian
mountains it attains to a much larger size and furnishes a
not unpalatable food® But the women gather edible herbs
and seeds as well as roots; and at evening they may be
seen trooping in to the camp, each with a great bundle of
sow-thistles, dandelions, or trefoil on her head, or carrying
wooden vessels filled with seeds, which they afterwards
grind up between stones and knead into a paste with water
or bake into cakes® Among the aborigines of central
Victoria, while the men hunted, the women dug up edible

1 (Sir) George Grey, Jowrnalt of of Fictoria (Melbourne, 1878), i. 200.
Two Expeditions of Direovery in 4 P. Beveridge, ** Of the Aborigines
North- West and Western  Australia  inhabiting the Great Lacustrine and
{London, 1841), iL 292 sp. The Riverine Depression of the Lower
women also collect the nuts from the  Murmy, Lower Mormimbidgee, Lower
Lachlan, and Lower Darling,” fowrnal

palms in the month of March (id
il 296).

% [Sir) George Grey, of. off, il 12
The yam referred to is a species of
Diascorea, like the sweet potato.

1 R. Brough Smysk, Tie Abarigines

and Proceedings of the Roval Sociely of
Newo Soath Wales™or 1853, vol. xvil
(Sydney, 1884) p. 36

* R. Broogh Smyth, The Aborigines
o Fictorta, i’ 214
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roots and gathered succulent vegetables, such as the young
tops of the munya, the sow-thistle, and several kinds of fig-
marigold. The implement which they used to dig up roots
with was a pole seven or cight feet long, hardened in the
fire and pointed at the end, which also served them as a
weapon both of defence and of offence! Among the tribes of
Central Australia the principal vegetable food is the seed of
a species of Claytonia, called by white men munyeru, which
the women gather in large quantities and winnow by pouring
the little black seeds from one vessel to another so as to let
the wind blow the loose husks away.’

In these customs observed by savages who are totally
ignorant of agriculture we may perhaps detect some of the
steps by which mankind have advanced from the enjoyment
of the wild fruits of the earth to the systematic cultivation
of plants. For an effect of digging up the earth in the
search for roots has probably been in many Cases to enrich
and fertilise the soil and so to increase the crop of roots or
herbs: and such an increase would naturally attract the
natives in larger numbers and enable them to subsist for
longer periods on the spot without being compelled by the
speedy exhaustion of the crop to shift their quarters and
wander away in search of fresh supplies. Moreover, the
winnowing of the seeds on ground which had thus been
turned up by the digging-sticks of the women would naturally
contribute to the same result. For though savages at the
level of the Californian Indians and the aborigines of
Australia have no idea of using seeds for any purpose but
that of immediate consumption, and it has never occurred to
them to incur a temporary loss for the sake of a future gain
by sowing them in the ground, yet it is almost certain that
in the process of winnowing the seeds as a preparation for
cating them many of the grains must have escaped and,
being wafted by the wind, have fallen on the upturned soil
and borne fruit. Thus by the operations of turning up the
ground and winnowing the seed, though neither operation

1 W, Smnhﬁdp.;'ﬂ-umn Particulars kgi?ﬂSM‘rf;gFM.N.S.,L[lBﬁ[]
of the General Chiracteristics, Astro- . 291.
nomy, and Mythology of the Tribes in % Paldwin Spencer and F. J. Gillen,

the Central Part of Victoria, Scuth Native Tribes of Central Australia
Australia,”™ Tramsactions of the Ethne-  |(London, 1899), 9 22
-
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aimed at anything beyond satisfying the immediate pangs
of hunger, savage man or rather savage woman was uncon-
sciously preparing for the whole community a future and
more abundant store of food, which would enable them to
multiply and to abandon the old migratory and wasteful
manner of life for a more settled and economic mode of
existence. So curiously sometimes does man, aiming his
shafts at a near but petty mark, hit a greater and more
distant target.

On the whole, then, it appears highly probable that as a The dis-
consequence of a certain natural division of labour between mli
the sexes women have contributed more than men towards due mainly
the greatest advance in economic history, namely, the e«
transition from a nomadic to a settled life, from a natural to
an artificial basis of subsistence.

Among the Aryan peoples of Europe the old practice Women as
of hoeing the ground as a preparation for sowing appears to :',f:f‘“
have been generally replaced at a very remote period by labourers
the far more effective process of ploughing ;' and as the mﬁ"
labour of ploughing practically necessitates the employment Furope.
of masculine strength, it is hardly to be expected that in
Europe many traces should remain of the important part
formerly played by women in primitive agriculture. How-
ever, we are told that among the Iberians of Spain and the
Athamanes of Epirus the women tilled the ground,® and
that among the ancient Germans the care of the fields was
left to the women and old men® But these indications of The Greek
an age when the cultivation of the ground was committed ¢\
mainly to feminine hands are few and slight; and if the Com
Greek conception of Demeter as a goddess of corn and b,
agriculture really dates from such an age and was directly originated
suggested by such a division of labour between the sexes, it vt iy

cation of
the com.

L O, Schrader, Keallexibon der fnde-
itchent  Altertumilunde (Stras-
burg, 1901}, pp. & &y, 630 59¢- § &,
Sprachverpleichungy und Urgeschichie?
(Jena, 1go5-1907), il Zzor sy.; H.
Hirt, fHe fmdogermanen, L. 251 570,
263, 274. The use of oxen to daw
the plough 1s very ancient in Europe.
On the rocks at Bohuslin in Sweden
there is carved a rulle representation
PT. ¥. VOL. 1

of a ploagh drawn by oxen and guided
by a plosghman : it is believed to dute
from the Bronze Age. See H. Hin,
o, off, 1. 286,

2 Syrabo, iil. 4. 17, p. 165 ; Heracli-
des Ponticus, **De mbus publicis,” 33,
in Fragmenta Historicornm rascorum,
ed. C. Miller, il. 219.

¥ Tacitus, Germania, 15.
= K
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scems clear that its origin must be sought at a period far
back in the history of the Aryan race, perhaps long before
the segregation of the Greeks from the common stock and
their formation into a separate people. It may be so, but
to me [ confess that this derivation of the conception appears
somewhat far-fetched and improbable ; and I prefer to sup-
pose that the idea of the corn as feminine was suggested
to the Greek mind, not by the position of women in remote
prehistoric ages, but by a direct observation of nature, the
teeming head of corn appearing to the primitive fancy to
resemble the teeming womb of a woman, and the ripe ear
on the stalk being likened to a child borne in the arms or
on the back of its mother. At least we know that similar
sights suggest similar ideas to some of the agricultural
negroes of West Africa. Thus the Hos of Togoland, who
plant maize in February and reap it in July, say that the
maize is an image of a mother; when the cobs are forming,
the mother is binding the infant on her back, but in July
she sinks her head and dies and the child is taken away
from her, to be afterwards multiplied at the next sowing.!
When the rude aborigines of Western Australia observe that
a seed-bearing plant has flowered, they call it the Mother of
So-and-so, naming the particular kind of plant, and they
will not allow it to be dug up.® Apparently they think that
respect and regard are due to the plant as to a mother and
her child. Such simple and natural comparisons, which
may occur to men in any age and country, suffice to
explain the Greek personification of the corn as mother and
daughter, and we need not cast about for more recondite
theories. Be that as it may, the conception of the corn as
a woman and a mother was certainly not peculiar to the
ancient Greeks, but has been shared by them with many
other races, as will appear abundantly from the instances
which I shall cite in the following chapter.

1 1. Spieth, Die Ewe-Stdmme (Ber-  Expeditions of Discovery in North-weit
lin, 1906), p. 313 amd Western Australia (London, 1841,

1 (8ir) G. Grey, fearnals of Twe i 292,



CHAPTER V

THE CORN-MOTHER AND THE CORN-MAIDEN 1IN
NORTHERN EUROFE

IT has been argued by W. Mannhardt that the first part Suggested
of Demeter’s name is derived from an alleged Cretan word :;:‘h‘:”"";t
deai, " barley,” and that accordingly Demeter means neither Demeter,
more nor less than “ Barley-mother” or “ Corn-mother * ;!

for the root of the word seems to have been applied to
different kinds of grain by different branches of the Aryans?

As Crete appears to have been one of the most ancient

seats of the worship of Demeter,? it would not be surprising

if her name were of Cretan origin. But the etymology is

open to serious objections,’ and it is safer therefore to lay

no stress on it. Be that as it may, we have found inde-
pendent reasons for identifying Demeter as the Corn-mother,

and of the two species of corn associated with her in Greek

1'W. Mannhardt,

Forschungen (Strasburg, 1884),
292 s, See above, p. 40, nutu'.w

¥ O, Schrader, Keallexibon der indp-
germanischen Altertumslunde (Stras-
burg, 1g01), pp. 11, 289 ; dd, Sprack-
verpicickungy und Urgerchickie? (Jena,
1890}, pp. 409, 422 ; id, Sprackver
Hletchung und Urgerchichie ' (Jena,
1905-1907), ii. 188 5p. Compare V.
Hehn, Aulturgfansen wnd Hansthiors
in dhrewm Uebergung aug Asien |Berlin,
1goz), pp. 58 5.

*? Hesiod, Ther 969 spg.; F.
Lenormant, in Daremberg et Saglio,
Dictionnaire des Antiquiths Grecquer
ef Romainer, 1. 2, p. 1029 ; Kem, In
Pacly - Wissowa's afea! . Encpelopidie

der clastischen Altertumsnissenschaft,
iv. 2, coll. 2720 1.

4 My friend Professor J. H. Moulton
tells me that there is great doubt as to
the existence of a word gal, * barley ™
(Etymalopionm Magmum, p. 264, lines
12 12.); and that the common form of
Demeter's name, fdmdfer (except in
Tonic and Attic) is inconsistent with 5
in the supposed Cretan form.  ** Finally
il Snal={mal, you are bound to regard
her as a Cretan goddess, or as arising
in some other area where the dialect
changed Indozermanic ¥ into § and
not {: since [onic and Attic have
the two crucial letiers of the name tell
different tales® (Professor J. H.
Moulton, in a letter to me, dated 19
December 1903)
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religion, namely barley and wheat, the barley has perhaps
the better claim to be her original element; for not only
would it secem to have been the staple food of the Greeks in
the Homeric age, but there are grounds for believing that it
is one of the oldest, if not the very oldest, cereal cultivated
by the Aryan race. Certainly the use of barley in the
religious ritual of the ancient Hindoos as well as of the
ancient Greeks furnishes a strong argument in favour of the
great antiquity of its cultivation, which is known to have
been practised by the lake-dwellers of the Stone Age in
Europe!

Analogies to the Corn-mother or Barley-mother of
ancient Greece have been collected in great abundance by
W. Mannhardt from the folk-lore of modern Europe. The
following may serve as specimens.

In Germany the corn is very commonly personified
under the name of the Corn-mother. Thus in spring, when
the corn waves in the wind, the peasants say, " There comes
the Corn-mother,” or * The Corn-mother is running over the
field” or “ The Comn-mother is going through the corn.”®
When children wish to go into the fields to pull the blue
com-flowers or the red poppies, they are told not to do so,
because the Corn-mother is sitting in the corn and will
catch them?® Or again she is called, according to the crop,
the Rye-mother or the Pea-mother, and children are warned
against straying in the rye or among the peas by threats of
the Rye-mother or the Pea-mother. In Norway also the
Pea-mother is said to sit among the peas'  Similar
expressions are current among the Slavs. The Poles and

VA, Kubn, e Herablunft des
Feuers wnd des Gittertranks ¥ (Gllters-
loh, 1886}, pp. 68 s, ; 0. Schrader,
Keallexibon der  indapermanizchen
Altertumsbunds, pp. 11, 12, 280 ; i,
Sprachoergleichung wnd Urgeschichte,
fi. 189, 191, 197 &7 : H. Hirt, De
Tndogermanen (Strasburg, 1905-1907),
i 276 spg.  In the oldest Vedic ritual
barley and not rice is the cereal chiefly
employed. See H, Oldenberg, [
Relipion der Vada(Berlin, 1894), p. 353-
For evidence that barley was cultivated
in Europe by the lake.dwellers of the
Stone Age, see A, de Candolle, Origrin

of Cultivated Plants (London, 1884),
pp. 368, 360; R. Munro, The Lake-
dwellings of Ewurepe (London, Paris,
and Melbourne, 18g0), pp. 497 s
According to Pliny (M, A, xviii,
72) barley was the oldest of all foods.

1 W. DMannhardt, Mpholapineke
Forschoungen (Strasburg, 1884), p. 296.
Compare O. Hartung, *Zur Volks-
kunde aus Anhalt," Zedtschrift des
Vercing fiir Volkthunde, vii. (1897)
P 150,

* W, Mannhardt, Mytholegischke
Farschungen (Strasburg, 1884), p. 207.

¢ Bid. pp. 297%.
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Czechs warn children against the Corn-mother who sits in
the corn. Or they call her the old Corn-woman, and say
that she sits in the corn and strangles the children who
tread it down! The Lithuanians say, “The Old Rye-
woman sits in the corn?! Apain the Corn-mother is
believed to make the crop grow. Thus in the neighbour-
hood of Magdeburg it is sometimes said, * It will be a good
year for flax; the Flax-mother has been seen At
Dinkelsbiihl, in Bavaria, down to the latter part of the nine-
teenth century, people believed that when the crops on a
particular farm compared unfavourably with those of the
neighbourhood, the reason was that the Corn-mother had
punished the farmer for his sins.® In a village of Styria it is
said that the Corn-mother, in the shape of a female puppet
made out of the last sheaf of corn and dressed in white, may
be seen at midnight in the corn-fields, which she fertilises
by passing through them ; but if she is angry with a farmer,
she withers up all his corn.!

Further, the Corn-mother plays an important part in
harvest customs. She is believed to be present in the
handful of corn which is left standing last on the field ; and
with the cutting of this last handful she is caught, or driven
away, or killed. In the first of these cases, the last sheafl
is carried joyfully home and honoured as a divine being.
It is placed in the barn, and at threshing the corn-spirit
appears again® In the Hanoverian district of Hadeln the
reapers stand round the last sheal and beat it with sticks
in order to drive the Corn-mother out of it. They call to
each other, “ There she is! hit her! Take care she doesn't
catch you!” The beating goes on till the grain is com-
pletely threshed out; then the Corn-mother is believed to
be driven away! In the neighbourhood of Danzig the
person who cuts the last ears of corn makes them into a
doll, which is called the Corn-mother or the Old Woman
and is brought home on the last waggon” In some parts

L Jhid p. 200. Compare R. Andree,  Ferrchsnpen, p. 310,
Brounschweiger Volbrkunde (Bruns- ¢ fbid pp. 318 sp. Compare O,

wick, 1896), p. 281. Hartung, Lo
' W. Mannhardt, Afhelapircke b W, Mannhardt, gp. it p. 3160
Forschungin, p. 300. & fhid, p. 316,

! W, Mannharye, Mythelopizche T fhid. pp. 316 5.
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of Holstein the last sheaf is dressed in woman's clothes and
called the Corn-mother. It is carried home on the last
waggon, and then thoroughly drenched with water. The
drenching with water is doubtless a rain-charm.! In the
district of Bruck in Styria the last sheaf, called the Corn-
mother, is made up into the shape of a woman by the
oldest married woman in the village, of an age from fifty to
filty-five years. The finest ears are plucked out of it and
made into a wreath, which, twined with fowers, is carried on
her head by the prettiest girl of the village to the farmer or
squire, while the Corn-mother is laid down in the barn to
keep off the mice’ In other villages of the same district
the Corn-mother, at the close of harvest, is carried by two
lads at the top of a pole. They march behind the girl who
wears the wreath to the squire's house, and while he receives
the wreath and hangs it up in the hall, the Corn-mother is
placed on the top of a pile of wood, where she is the centre
of the harvest supper and dance. Alfterwards she is hung
up in the barn and remains there till the threshing is over.
The man who gives the last stroke at threshing is called the
son of the Corn-mother; he is tied up in the Corn-mother,
beaten, and carried through the village. The wreath is
dedicated in church on the following Sunday; and on
Easter Eve the grain is rubbed out of it by a seven-years-
old girl and scattered amongst the young corn. At Christ-
mas the straw of the wreath is placed in the manger to
make the cattle thrive? Here the fertilising power of the
Corn-mother is plainly brought out by scattering the seed
taken from her body (for the wreath is made out of the
Corn-mother) among the new corn; and her influence over
animal life is indicated by placing the straw in the manger.
At Westerhiisen, in Saxony, the last corn cut is made in the
shape of a woman decked with ribbons and cloth. It is
fastened to a pole and brought home on the last waggon.
One of the people in the waggon keeps waving the pole,
so that the figure moves as if alive. It is placed on the
threshing-floor, and stays there till the threshing is done.!

v fid p. 317. As to such min-  Forschwnges, p. 317.
charmis see Adwis, Andr, Onrds, .
Second Edition, pp. 195-197. 3 el 3'?:" =
1'W, Manohardt, Mrholapiske 4 [Bid p. 318,
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Amongst the Slavs also the last sheafl is known as the
Rye - mother, the Wheat - mother, the Oats - mother, the
Barley-mother, and so on, according to the crop. In the
district of Tarnow, Galicia, the wreath made out of the last
stalks is called the Wheat-mother, Rye-mother, or Pea-
mother. It is placed on a girl's head and kept till spring,
when some of the grain is mixed with the seed-corn.! Here
again the fertilising power of the Corn-mother is indicated.
In France, also, in the neighbourhood of Auxerre, the last
sheaf goes by the name of the Mother of the Wheat, Mother
of the Barley, Mother of the Rye, or Mother of the Oats.
They leave it standing in the field till the last waggon is
about to wend homewards, Then they make a puppet out
of it, dress it with clothes belonging to the farmer, and adorn
it with a crown and a blue or white scarf. A branch of a tree
is stuck in the breast of the puppet, which is now called the
Ceres. At the dance in the evening the Ceres is set in the
middle of the floor, and the reaper who reaped fastest dances
round it with the prettiest girl for his partner. After the
dance a pyre is made. All the girls, each wearing a wreath,
strip the puppet, pull it to pieces, and place it on the pyre,
along with the flowers with which it was adorned. Then
the girl who was the first to finish reaping sets fire to the
pile, and all pray that Ceres may give a fruitful year. Here,
as Mannhardt observes, the old custom has remained intact,
though the name Ceres is a bit of schoolmaster’s learning.?
In Upper Brittany the last sheaf is always made into human
shape ; but if the farmer is a married man, it is made double
and consists of a little corn-puppet placed inside of a large
one. This is called the Mother-sheaf. It is delivered to the
farmer’s wife, who unties it and gives drink-money in return.?

Sometimes the last sheaf is called, not the Corn-mother,
but the Harvest-mother or the Great Mother. In the
province of Osnabriick, Hanover, it is called the Harvest-
mother ; it is made up in female form, and then the reapers
dance about with it. In some parts of Westphalia the last
sheaf at the rye-harvest is made especially heavy by fastening

1 fhid. 3 P, Sébillot, Comtumes populaires
% W, Mannhardt,'ep o pp. 318 de fa Hawte-Brefagne (Paris, 1886),
. - p- 306,
-
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of Holstein the last sheaf is dressed in woman's clothes and
called the Corn-mother. It is carried home on the last
waggon, and then thoroughly drenched with water, The
drenching with water is doubtless a rain-charm.! In the
district of Bruck in Styria the last sheaf, called the Corn-
mother, is made up into the shape of a woman by the
oldest married woman in the village, of an age from fifty to
fifty-five years. The finest ears are plucked out of it and
made into a wreath, which, twined with flowers, is carried on
her head by the prettiest girl of the village to the farmer or
squire, while the Corn-mother is laid down in the barn to,
keep off the mice® In other villages of the same district
the Corn-mother, at the close of harvest, is carried by two
lads at the top of a pole. They march behind the girl who
wears the wreath to the squire’s house, and while he receives
the wreath and hangs it up in the hall, the Corn-mother is
placed on the top of a pile of wood, where she is the centre
of the harvest supper and dance. Afterwards she is hung
up in the barn and remains there till the threshing is over.
The man who gives the last stroke at threshing is called the
son of the Corn-mother; he is tied up in the Corn-mother,
beaten, and carried through the village. The wreath is
dedicated in church on the following Sunday; and on
Easter Eve the grain is rubbed out of it by a seven-years-
old girl and scattered amongst the young corn. At Christ-
mas the straw of the wreath is placed in the manger to
make the cattle thrive? Here the fertilising power of the
Comn-mother is plainly brought out by scattering the seed
taken from her bedy (for the wreath is made out of the
Corn-mother) among the new corn; and her influence over
animal life is indicated by placing the straw in the manger.
At Westerhiisen, in Saxony, the last corn cut is made in the
shape of a woman decked with ribbons and cloth. It is
fastened to a pole and brought home on the last waggon.
One of the people in the waggon keeps waving the pole,
so that the figure moves as if alive It is placed on the
thrcshing-ﬂonr,.and stays there till the threshing is done.!

h’ fid p. 317. As to such min.  Forrchumgen, p. 317,

charms see Adwwir, Aftds, Oriris ¥ rE

Second Edition, pp. 195-197. : i pp. 3”'_""' -
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Amongst the Slavs also the last sheaf is known as the
Rye - mother, the Wheat - mother, the Oats-mother, the
Barley-mother, and so on, according to the crop. In the
district of Tarnow, Galicia, the wreath made out of the last
stalks is called the Wheat-mother, Rye-mother, or Pea-
mother. It is placed on a girl's head and kept till spring,
when some of the grain is mixed with the seed-corn.!  Here
again the fertilising power of the Corn-mother is indicated.
In France, also, in the neighbourhood of Auxerre, the last
sheaf goes by the name of the Mother of the Wheat, Mother
of the Barley, Mother of the Rye, or Mother of the QOats.
They leave it standing in the field till the last waggon is
about to wend homewards. Then they make a puppet out
of it, dress it with clothes belonging to the farmer, and adorn
it with a crown and a blue or white scarf. A branch of a tree
is stuck in the breast of the puppet, which is now called the
Ceres, At the dance in the evening the Ceres is set in the
middle of the floor, and the reaper who reaped fastest dances
round it with the prettiest girl for his partner. After the
dance a pyre is made.  All the girls, each wearing a wreath,
strip the puppet, pull it to pieces, and place it on the pyre,
along with the flowers with which it was adorned. Then
the girl who was the first to finish reaping sets fire to the
pile, and all pray that Ceres may give a fruitful year. Here,
as Mannhardt observes, the old custom has remained intact,
though the name Ceres is a bit of schoolmaster’s learning.?
In Upper Brittany the last sheaf is always made into human
shape ; but if the farmer is a married man, it is made double
and consists of a little corn-puppet placed inside of a large
one. This is called the Mother-sheaf, Itis delivered to the
farmer’s wife, who unties it and gives drink-money in return.®
Sometimes the last sheaf is called, not the Corn-mother,
but the Harvest- mother or the Great Mother. In the
province of Osnabriick, Hanover, it is called the Harvest-
mother ; it is made up in female form, and then the reapers
dance about with it. In some parts of Westphalia the last
sheaf at the rye-harvest is made especially heavy by fastening
v Jbid, 3 P, Sébillot, Comtumes populaires

© 8w, Mannhardt, 28 . pp- 318 de fz Hawte-Bretagme (Paris, 1886),
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stones in it. They bring it home on the last waggon
and call it the Great Mother, though they do not fashion
it into any special shape. In the district of Erfurt a very
heavy sheaf, not necessarily the last, is called the Great
Mother, and is carried on the last waggon to the barn,
where all hands lift it down amid a fire of jokes.'

Sometimes again the last sheaf is called the Grand-
mother, and is adorned with flowers, ribbons, and a woman's
apron. In East Prussia, at the rye or wheat harvest, the
reapers call out to the woman who binds the last sheaf,
“You are getting the Old Grandmother” In the neigh-
bourhood of Magdeburg the men and women servants strive
who shall get the last sheaf, called the Grandmother. Who-
ever gets it will be married in the next year, but his or
her spouse will be old ; if a girl gets it, she will marry a
widower ; if a man gets it, he will marry an old crone. In
Silesia the Grandmother—a huge bundle made up of three
or four sheaves by the person who tied the last sheaf—was
formerly fashioned into a rude likeness of the human form.*
In the neighbourhood of Belfast the last sheaf sometimes
goes by the name of the Granny. It is not cut in the usual
way, but all the reapers throw their sickles at it and try to
bring it down. It is plaited and kept till the (next?) autumn.
Whoever gets it will marry in the course of the year?

Oftener the last sheafl is called the Old Woman or the
Old Man. In Germany it is frequently shaped and dressed
as a woman, and the person who cuts it or binds it is said to
“get the Old Woman."* At Altisheim, in Swabia, when all
the corn of a farm has been cut except a single strip, all
the reapers stand in a row before the strip; each cuts his
share rapidly, and he who gives the last cut * has the Old
Woman"*® When the sheaves are being set up in heaps,
the person who gets hold of the Old Woman, which is the
largest and thickest of all the sheaves, is jeered at by the
rest, who call out to him, * He has the Old Woman and
must keep her”* The woman who binds the last sheaf is

1 W. Mannhardt, Afpcholyninche 4 fhid. pp. 321, 323, 335 &

Fonschungen, p. 318 b fhid. p. 323; F. Panzer, Seitrag
' W, Mannhardt, Mytholegircke swr dewtecken  Mythologie (Munich,
Fh#il{ngeu, p- 330, 1548-18535), il p. 219, § arsg.
3 fhid, p. 320, 6§ W. Mannharde, ap. o, p. 325
-
-
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sometimes hersell called the Old Woman, and it is said
that she will be married in the next year.! In Neusaass,
West Prussia, both the last sheaf—which is dressed up in
jacket, hat, and ribbons—and the woman who binds it are
called the Old Woman. Together they are brought home
on the last waggon and are drenched with water! In
various parts of North Germany the last sheaf at harvest is
made up into a human effigy and called “the Old Man™;
and the woman who bound it is said *to have the Old
Man”® At Horkampe, near Tiegenhof (West Prussia),
when a man or woman lags behind the rest in binding the
corn, the other reapers dress up the last sheaf in the form of
a man or woman, and this figure goes by the laggard's
name, as “ the old Michael,” “the idle Trine.” It is brought
home on the last waggon, and, as it nears the house, the
bystanders call out to the laggard, " You have got the Old
Woman and must keep her."* In Brandenburg the young
folks on the harvest-field race towards a sheaf and jump
over it. The last to jump over it has to carry a straw
puppet, adorned with ribbons, to the farmer and deliver it to
him while he recites some verses. Of the person who thus
carries the puppet it is said that “he has the Old Man."
Probably the puppet is or used to be made out of the last corn
cut® In many districts of Saxony the last sheaf used to be
adorned with ribbons and set upright so as to look like a
man. It was then known as “the Old Man,” and the
young women brought it back in procession to the farm,
singing as they went, “ Now we are bringing the Old Man."®

In West Prussia, when the last rye is being raked The Old
together, the women and girls hurry with the work, for none hotot
of them likes to be the last and to get “ the Old Man," that Woman ia
is, a puppet made out of the last sheaf, which must be carried T:ul'l“l
before the other reapers by the person who was the last

V B p. 323 4 W. Manohardt, ot ot pp. 323

3 JHid, s

H. Prhn, * Glanbe und Braoch
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to finish? In Silesia the last sheaf is called the Old Woman
or the Old Man and is the theme of many jests ; it is made
unusually large and is sometimes weighted with a stone.
At Girlachsdorf, near Reichenbach, when this heavy sheal is
lifted into the waggon, they say, “ That is the Old Man
whom we sought for so long"*® Among the Germans of
West Bohemia the man who cuts the last corn is said to
#have the Old Man” In former times it used to be
customary to put a wreath on his head and to play all kinds
of pranks with him, and at the harvest supper he was given
the largest portion® At Wolletz in Westphalia the last
sheaf at harvest is called the Old Man, and beihg made up
into the likeness of a man and decorated with flowers it is
presented to the farmer, who in return prepares a feast for the
reapers. About Unna, in Westphalia, the last sheaf at
harvest is made unusually large, and stones are inserted to
increase its weight. It is called de greavte meaur the (Great
Mother), and when it is brought home on the waggon
water is thrown on the harvesters who accompany it
Among the Wends the man or woman who binds the last
sheal at wheat harvest is said to “have the Old Man."
A puppet is made out of the wheaten straw and ears in the
likeness of a man and decked with flowers. The person
who bound the last sheaf must carry the Old Man home,
while the rest laugh and jeer at him. The puppet is hung
up in the farmhouse and remains till a new Old Man is
made at the next harvest® At the close of the harvest the
Arabs of Moab bury the last sheaf in a grave in the corn-
field, saying as they do so, “ We are burying the Old Man,"
or “The Old Man is dead."®

In some of these customs, as Mannhardt has remarked,
the person who is called by the same name as the last sheaf
and sits beside it on the last waggon is obviously identified

1 R, Krause, Sitten, Gebrduche und
Aberplauben in Westprenssen (Berlin,
preface dated March 1004), p- 51.

2 P. Drechaler, Sitte, Sravch mnd
Volkrglaube in Schiesien (Leipsic, 1903-
1906}, ii. 65 gy, ©

¥ A John, Sitte, Brawch wnd
Ve fm denfschen Wertbihmen
(Pragne, 1905), p 155

1 A, Kuhn, Sapen, Gebrducke sond
ﬂfﬁrrhw ans Wesifalon | Leipsic, 1859),
ii. 184, 8% 512 b, 514

& W, von Schulenburg, Wendiscker
Falksthum (Berlin, 1882), p. 147.

% A, Jaussen, Confumer des Arabes
au pays de Aoad (Paris,="ho8), pp
a5z sy, -
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with it ; he or she represents the corn-spirit which has been
caught in the last sheaf; in other words, the corn-spirit is
represented in duplicate, by a human being and by a sheaf!
The identification of the person with the sheaf is made still
clearer by the custom of wrapping up in the last sheaf the
person who cuts or binds it Thus at Hermsdorf in Silesia
it used to be the regular practice to tie up in the last sheaf
the woman who had bound it? At Weiden, in Bavaria, it
is the cutter, not the binder, of the last sheaf who is tied
up in it® Here the person wrapt up in the corn repre-
sents the corn-spirit, exactly as a person wrapt in branches
or leaves represents the tree-spirit.*

The last sheaf, designated as the Old Woman, is often The last
distinguished from the other sheaves by its size and weight. :"n"“m:l:;;"
Thus in some villages of West Prussia the Old Woman is large and
made twice as long and thick as a common sheaf, and a
stone is fastened in the middle of it. Sometimes it is made
50 heavy that a man can barely lift it® At Alt-Pillau,
in Samland, eight or nine sheaves are often tied together
to make the Old Woman, and the man who sets it up
grumbles at its weight® At Itzgrund, in Saxe-Coburg,
the last sheaf, called the Old Woman, is made large with
the express intention of thereby securing a good crop next
year] Thus the custom of making the last sheaf unusually
large or heavy is a charm, working by sympathetic magic,
to ensure a large and heavy crop at the following barvest.
In Denmark also the last sheaf is made larger than the
others, and is called the Old Rye-woman or the Old Barley-
woman. No one likes to bind it, because whoever does so
will be sure, they think, to marry an old man or an old
woman. Sometimes the last wheat-sheafl, called the Old
Wheat-woman, is made up in human shape, with head,

I W. Mannhardt, Athelagische  pestricgelte Rockemphilosophie (Chem-
Forschungen, p. 324 nits, 1759) mentions (p. 3g91) the
German superstition that the last sheal

byl o should be made large in order that

3 ; o ma gt order

a ;\‘;th;ﬂ,‘aﬁ:n P i:s' de UL the sheaves next year may be of =
. : - agic Arf  and I3 e game size ; byt he says nothing as

volntion of Kimgs, il 74 377 to the shape or mame of the sheaf

& W. Mannhardt, gp. eif. P 324. Compare A. John, Sitte, Brauch und
¢ id Tp- 3248 Volbiglanbe dm deatschen Westbihmen
I fiid. p. 335 The author of Z¥e  (Prague, 1905), p- 158,
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arms, and legs, and being dressed in clothes is carried
home on the last waggon, while the harvesters sit beside
it drinking and huzzaing.'! Of the person who binds the
last sheaf it is said, * She or he is the Old Rye-woman."*

In Scotland, when the last corn was cut after Hallowmas,
the female figure made out of it was sometimes called the
Carlin or Carline, that is, the Old Woman. But if cut
before Hallowmas, it was called the Maiden ; if cut after
sunset, it was called the Witch, being supposed to bring bad
luck? Among the Highlanders of Scotland the last corn
cut at harvest is known either as the Old Wife (Cadlleach)
or as the Maiden ; on the whole the former name seems to
prevail in the western and the latter in the central and
eastern districts. Of the Maiden we shall speak presently ;
here we are dealing with the Old Wife. The following
general account of the custom is given by a careful and
well-informed enquirer, the Rev. J. G. Campbell, minister of
the remote Hebridean island of Tiree : * The Harvest Old
Wile (@ Chailleach)—In harvest, there was a struggle to
escape from being the last done with the shearing,' and when
tillage in common existed, instances were known of a ridge
being left unshorn (no person would claim it) because of it
being behind the rest. The fear entertained was that of
having the * famine of the farm’ (gort a bhaile), in the shape
of an imaginary old woman (cailleach), to feed till next
harvest. Much emulation and amusement arose from the
fear of this old woman. . . . The first done made a doll of
some blades of corn, which was called the ‘old wife and
sent it to his nearest neighbour. He in turn, when ready,
passed it to another still less expeditious, and the person it
last remained with had ‘the old woman' to keep for that
year"®

To illustrate the custom by examples, in Bernera,
on the west of Lewis, the harvest rejoicing goes by
the name of the Old Wife (Cailleack) from the last sheaf

1 W. Mannhardt, #p. o, p. 327. “ Maiden,” ; W, Mannhardt, Myshals-
- = Fische Forschungen, p. 326,
* Bid. p. 328. & That is, with the reaping.
¥ ], Jamieson, Dictiemary of the 8 Rev. ]. G. Campbell, Supersiitions
Secottivk  Lamguage, New Edition of the HNighlomds and =Tandr of
(Paisley, 1879-1882), §il. 206, sv. Seotland (Glasgow, 1900), pp. 243 5.
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cut, whether in a township, farm, or croft. Where there
are a number of crofts beside each other, there is always
great rivalry as to who shall first finish reaping, and so
have the Old Wife before his neighbours, Some people
even go out on a clear night to reap their fields after their
neighbours have retired to rest, in order that they may have
the Old Wife firstt More neighbourly habits, however,
usually prevail, and as each finishes his own fields he goes
to the help of another, till the whole crop is cut. The reap-
ing is still done with the sickle. When the corn has been
cut on all the crofts, the last sheaf is dressed up to look as
like an old woman as possible. She wears a white cap, a
dress, an apron, and a little shawl over the shoulders fastened
with a sprig of heather. The apron is tucked up to form a
pocket, which is stuffed with bread and cheese. A sickle,
stuck in the string of the apron at the back, completes her
equipment. This costume and outfit mean that the Old
Wife is ready to bear a hand in the work of harvesting.
At the feast which follows, the Old Wife is placed at the
head of the table, and as the whisky goes round each of the
company drinks to her, saying, “ Here's to the one that has
helped us with the harvest” When the table has been
cleared away and dancing begins, one of the lads leads out
the Old Wife and dances with her; and if the night is fine
the party will sometimes go out and march in a body to a
considerable distance, singing harvest-songs, while one of
them carries the Old Wife on his back. When the Harvest-
Home is over, the Old Wife is shorn of her gear and used
for ordinary purposes! In the island of Islay the last corn
cut also goes by the name of the Old Wife ( Caslleack), and
when she has done her duty at harvest she is hung up on the
wall and stays there till the time comes to plough the fields
for the next year's crop. Then she is taken down, and on the
first day when the men go to plough she is divided among
them by the mistress of the house. They take her in their
pockets and give her to the horses to eat when they reach
the field. This is supposed to secure good luck for the next

harvest, and is understood to be the proper end of the Old

1 R,'bm.d?m, “ Notes on folk-lore objects collected in Argyleshire,”
Folk-fore, vi. (1895) pp. 149 54
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Wife! In Kintyre also the name of the Old Wife is given
to the last corn cut® On the shores of the beautiful Loch
Awe, a long sheet of water, winding among solt green hills,
above which the giant Ben Croachan towers bold and rugged
on the north, the harvest custom is somewhat different.
The name of the Old Wife (Cadllfeack) is here bestowed, not
on the last corn cut, but on the reaper who is the last to
finish., He bears it as a term of reproach, and is not
privileged to reap the last ears left standing. On the con-
trary, these are cut by the reaper who was the first to finish
his spagh or strip (literally “claw”), and out of them is
fashioned the Maiden, which is afterwards hung up, accord-
ing to one statement, *for the purpose of preventing the

Thereaper death of horses in spring.”® In the north-east of Scotland

wuli“hd “ the one who took the last of the grain from the field to

theWinter, the stackyard was called the * winter! FEach one did what

The Hag
|eorack)

could be done to avoid being the last on the field, and when
there were several on the field there was a race to get off,
The unfortunate * winter ' was the subject of a good deal of
teasing, and was dressed up in all the old clothes that could
be gathered about the farm, and placed on the *bink’ to eat
his supper.”*  So in Caithness the person who cuts the last
sheaf is called Winter and retains the name till the next
harvest.®

Usages of the same sort are reported from Wales, Thus
in North Pembrokeshire a tuft of the last corn cut, from six

in Noth  to twelve inches long, is plaited and goes by the name of the
smureke- Hag (wrack) ; and quaint old customs used to be practised

with it within the memory of many persons still alive,
_ Great was the excitement among the reapers when the last
patch of standing corn was reached. All in turn threw
their sickles at it, and the one who succeeded in cutting it
received a jug of home-brewed ale. The Hag (wrach) was
then hurriedly made and taken to a neighbouring farm,
where the reapers were still busy at their work. This was
generally done by the ploughman ; but he had to be very

1 R, C. Maclagan, of. o po I5L. Folb-lore of the North-East of Scotland
¥ R. C. Maclagan, of. oif. p. 149, (London, 1881), p. 182,

» jbid. pp. 151 53, & Rev. ]. Macdonald, s and
4 Rev. Walter Gregor, Nafer on the  Jyvh (London, 1883), po 141,
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careful not to be observed by his neighbours, for if they saw
him coming and had the least suspicion of his errand they
would soon make him retrace his steps, Creeping stealthily
up behind a fence he waited till the foreman of his neigh-
bour's reapers was just opposite him and within easy reach.
Then he suddenly threw the Hag over the fence and, if
possible, upon the foreman's sickle, erying out

“ Borew y codais §

Huwyr y dilynais i,

Ar & gwar M
On that he took to his heels and made off as fast as he
could run, and he was a lucky man if he escaped without
being caught or cut by the flying sickles which the infuriated
reapers hurled after him. In other cases the Hag was
brought home to the farmhouse by one of the reapers. He
did his best to bring it home dry and without being observed ;
but he was apt to be roughly handled by the people of
the house, if they suspected his errand. Sometimes they
stripped him of most of his clothes, sometimes they would
drench him with water which had been carefully stored
in buckets and pans for the purpose. If, however, he
succeeded in bringing the Hag in dry and unobserved, the
master of the house had to pay him a small fine; or some-
times a jug of beer “ from the cask next to the wall,” which
seems to have commonly held the best beer, would be
demanded by the bearer. The Hag was then carefully
hung on a nail in the hall or elsewhere and kept there all
the year. The custom of bringing in the Hag (wrack) into
the house and hanging it up still exists in some farms of
North Pembrokeshire, but the ancient ceremonies which have
just been described are now discontinued.!

Similar customs at harvest were observed in South

to be that the man has pursued the
Hag or Com-spirit to a later refuge,

namely, his neighbour's field not yet
completely reaped, and now he leaves

1 D. Jenkyn Evans, in an article
entitled * The Harvest Customs of
Pembrokeshire,” Fembrode Connly
Guardian, Tth December 1895. Ina

letter to me, dated 23 February 1901,

Mr. E 5. Hartland was so good asto

correct the Welsh words in the text.

He tells me that they mean literally,

=y y, I pursued late on her

neck,” and he adde: * The idea seems
-

her for the other reapers to eatch.
The proper form of the Welsh word for
Hag is Gwrack. “That is the radical
from jgmr, man; floradp, Woman.
Wrach is the *middle mutation.” "
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Pembrokeshire within living memory. In that part of
the country there used to be a competition between
neighbouring farms to see which would finish reaping
first. The foreman of the reapers planned so as to
finish the reaping in a corner of the field out of sight
of the people on the next farm. There, with the last
handful of corn cut, he would make two Old Women or
Hags (wracks). One of them he would send by a lad
or other messenger to be laid secretly in the field where
the neighbours were still at work cutting their corn. The
messenger would disguise himsell to look like a stranger,
and jumping the fence and creeping through the corn he
would lay the Hag (wrach) in a place where the reapers in
reaping would be sure to find it. Having done so he fled
for dear life, for were the reapers to catch him they would
shut him up in a dark room and not let him out till he had
cleaned all the muddy boots, shoes, and clogs in the house.
The second Hag (wrack) was sent or taken by the foreman
of the reapers to his master's farmhouse. Generally he tried
to pop into the house unseen and lay the Hag on the
kitchen table ; but if the people of the farm caught him
before he laid it down, they used to drench him with water.
If a foreman succeeded in getting both the Hags (wrachs)
laid safe in their proper quarters, one at home, the other on a
neighbour's farm, without interruption, it was deemed a great
honour.! - In County Antrim, down to some years ago,
when the sickle was finally expelled by the reaping machine,
the few stalks of corn left standing last on the field were
plaited together ; then the reapers, blindfolded, threw their
sickles at the plaited corn, and whoever happened to cut it
through took it home with him and put it over his door.
This bunch of corn was called the Carley *—probably the
same word as Carlin.

Similar customs are observed by Slavonic peoples. Thus
in Poland the last sheaf is commonly called the Baba, that
is, the Old Woman. *“In the last sheaf,” it is said, “sits the
Baba." The sheal itself is also called the Baba, and is

1 M. S Clark, “An old South * Communicated by my friend Pro-
Pembrokeshire Harvest Custom,” Falk-  fessor W. Ridgeway. -—
fore, xv. (1904) PP 194-196. )
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sometimes composed of twelve smaller sheaves lashed to-
gether.! In some parts of Bohemia the Baba, made out of
the last sheaf, has the figure of a woman with a great straw
hat. [t is carried home on the last harvest-waggon and
delivered, along with a garland, to the farmer by two girls.
In binding the sheaves the women strive not to be last, for
she who binds the last sheaf will have a child next year.*
The last sheaf is tied up with others into a large bundle, and
a green branch is stuck on the top of it Sometimes the
harvesters call out to the woman who binds the last sheaf,
4 She has the Baba,” or “ She is the Baba" She has then
to make a puppet, sometimes in female, sometimes in male
form, out of the corn; the puppet is occasionally dressed
with clothes, often with flowers and ribbons only. The
cutter of the last stalks, as well as the binder of the last
sheaf, was also called Baba; and a doll, called the Harvest-
woman, was made out of the last sheaf and adorned with
ribbons. The oldest reaper had to dance, first with this doll,
and then with the farmer's wife.' In the district of Cracow,
when a man binds the last sheaf, they say, * The Grandfather
is sitting in it " ; when a woman binds it, they say, “ The Baba
is sitting in it,” and the woman herself is wrapt up in the
sheaf, so that only her head projects out of it. Thus en-
cased in the sheaf, she is carried on the last harvest-waggon
to the house, where she is drenched with water by the whole
family. She remains in the sheaf till the dance is over, and
for a year she retains the name of Baba.®

In Lithuania the name for the last sheaf is Boba (Old
Waoman), answering to the Polish name Baba. The Boba is
said to sit in the corn which is left standing last® The
person who binds the last sheaf or digs the last potato is the
subject of much banter, and reccives and long retains the
name of the Old Rye-woman or the Old Potato-woman.’
The last sheaf—the Boba—is made into the form of a
woman, carried solemnly through the village on the last
harvest-waggon, and drenched with water at the farmer's
house ; then every one dances with it.*

T W. Mannhardt, Afthefovocke 4 Jhid. p. 329,

Forschungn, p. 328, & fhid po 330 * Ihid.
W, %m: ef. cit. p. 235 T W, Mannhardt, gp. e, p. 331
» fhid, pp. 328 r? ¥ Jfeid,
PT. V. VOL. 1 L
-
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In Russia also the last sheaf is often shaped and dressed
as a woman, and carried with dance and scng to the farm-
house. Out of the last sheaf the Bulgarians make a doll
which they call the Corn-queen or Corn-mother ; it is dressed
in a woman'’s shirt, carried round the village, and then thrown
into the river in order to secure plenty of rain and dew for
the next year's crop. Or it is burned and the ashes strewn
on the fields, doubtless to fertilise them.! The name Queen,
as applied to the last sheaf, has its analogies in central
and northern Europe. Thus, in the Salzburg district of
Austria, at the end of the harvest a great procession takes
place, in which a Queen of the Corn-cars (Ahrenkonigin) is
drawn along in a little carriage by young fellows.? The
custom of the Harvest Queen appears to have been common
in England. Brand quotes from Hutchinson's History of
Northumberland the following : “ I have seen, in some places,
an image apparelled in great finery, crowned with flowers, a
sheaf of corn placed under her arm, and a scycle in her hand,
carried out of the village in the morning of the conclusive
reaping day, with music and much clamour of the reapers,
into the field, where it stands fixed on a pole all day, and
when the reaping is done, is brought home in like manner,
This they call the Harvest Queen, and it represents the
Roman Ceres”? Again, the traveller Dr. E. D. Clarke tells
us that “ even in the town of Cambridge, and centre of our
University, such curious remains of antient customs may be
noticed, in different seasons of the year, which pass without
observation. The custom of blowing horns upon the
first of May (Old Style) is derived from a festival in honour
of Diana. At the Hawhkie, as it is called, or Harvest
Home, I have seen a clown dressed in woman's clothes,
having his face painted, his head decorated with ears of corn,
and bearing about him other symbols of Ceres, carried in a
waggon, with great pomp and loud shouts, through the
streets, the horses being covered with white sheets: and when
1 inquired the meaning of the ceremony, was answered by
the people that they were drawing the Morgay (MHTHP I'H)

1 fhd. p. 332 ! Hutchinson, Kistory of Nerthum-

% Th Vernaleken, Mythen wwd Berland, i, ad finem, 17, guoted by
Briuche der Volker im Oesterreick ], Brand, Pepuiar Aniigeics of Greal
{Vienna, 1858), p- 310 ‘Fritain, i 20, BShn's edition.
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or Harvest Queen,”! Milton must have been familiar with
the custom of the Harvest Queen, for in Paradise Lost®
he says :—
“ Adam the while

Waiting desirous her return, had wove

OF choicest flow'rs a garland fo adorn

Her fresses, and her rural labowrs croumn,

As reapers aft are wont their harvest.queen.

Often customs of this sort are practised, not on the
harvest-field but on the threshing-floor. The spirit of the
corn, fleeing before the reapers as they cut down the
ripe grain, quits the reaped corn and takes refuge in the
barn, where it appears in the last sheaf threshed, either to
perish under the blows of the flail or to flee thence to the
still unthreshed corn of a neighbouring farm.* Thus the last
corn to be threshed is called the Mother-Corn or the Old
Woman. Sometimes the person who gives the last stroke
with the flail is called the Old Woman, and is wrapt in the
straw of the last sheaf, or has a bundle of straw fastened on
his back. Whether wrapt in the straw or carrying it on his
back, he is carted through the village amid general laughter.
In some districts of Bavaria, Thiiringen, and elsewhere, the
man who threshes the last sheaf is said to have the Old
Woman or the Old Corn-woman ; he is tied up in straw,
carried or carted about the village, and set down at last

1 B D, Clarke, Travelr in Varions  hdbelmed, hivkelmei, or  karkelmei,

Countries of Exrage, Asia, and Africa,
Part il, Section First, Second Editlon
(London, 1813), p. 229. Perhaps
Morgay (which Clarke absurdly ex-
plains as pyrip ¥f) is o mistake for
Hamwbie or Hockey. The waggon in
which the last corn was brought from
the harvest field was called the &ockey
cart or fack cart. In a poem called
# The Hock-cart or Harvest Home *
Herrick has described the joyous return
of the laden cart drawn by horses
swothed in white sheets und attended
by a merry crowd, some of whom
kissed or stroked the sheaves, while
athers pranked them with cak leaves.
See further J. Brand, Fopefer Aw-
tiguities, ji. 22 rg., Bohn's edition,
The name Meckey or fawkie s no
doubt the same with the German

which in Westphalia is applied to a
green bush or tree setup in the field at
the end of harvest and brought home in
the lnst waggon-load ; the man who
carries it into the farmhouse is some-
times drenched with water. See A,
Kuhn, Sapen, Gebrduche wnd Mirchen
ans Westfalen (Leipsic, 1859), ii. 178-
180, &8 494-497. The word is thought
ta be derived from the Low German Aoki
(plural Aokben), “'a heap of sheaves"
See Joseph Wright, Enplick Dislect
Dietionary, il {London, 1902) p. 190,
r.v. * Hockey,” from which it appears
that in England the word has been in
use in Yorkshire, Cambridgeshire, and
Suffalk.

! Book ix. lines 838-842.

3 W, Mannhardt, Mythelopirche
Forschungen, pp. 333 5¢.
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on the dunghill, or taken to the threshing-floor of a neighbour-
ing farmer who has not finished his threshing.! In Poland
the man who gives the last stroke at threshing is called
Baba (Old Woman); he is wrapt in corn and wheeled
through the village* Sometimes in Lithuania the last shealf
is not threshed, but is fashioned into female shape and
carried to the barmn of a neighbour who has not finished
his threshing."

At Chorinchen, near Neustadt, the man who gives the
last stroke at threshing is said to “get the Old Man."*
In various parts of Austrian Silesia he is called the corn-
fool, the oats-fool, and so forth according to the crop, and
retains the name till the next kind of grain has been reaped.
Sometimes he is called the Klippe! or mallet. He is much
ridiculed and in the Bennisch district he is dressed out
in the threshing-implements and obliged to carry them
about the farmyard to the amusement of his fellows. In
Dobischwald the man who gives the last stroke at threshing
has to carry a log or puppet of wood wrapt in straw to a
neighbour who has not yet finished his threshing. There
he throws his burden into the barn, crying, * There you
have the Mallet (K/gppel),” and makes off as fast as he can.
If they catch him, they tie the puppet on his back, and
he is known as the Mallet (Ki/igpel) for the whole of the
year; he may be the Corn-mallet or the Wheat-mallet or
so forth according to the particular crop.®

About Berneck, in Upper Franken, the man who gives
the last stroke at threshing runs away. If the others catch
him, he gets “ the Old Woman," that is, the largest dumpling,
which elsewhere is baked in human shape. The custom of
setting a dumpling baked in the form of an old woman
before the man who has given the last stroke at threshing is
also observed in various parts of Middle Franken. Some-
times the excised genitals of a calf are served up to him
at table® At Langenbielau in Silesia the last sheaf, which

! fhid p. 334 & A, Peter, Filksthiimliches aus Ofer:

T W, Mannhandre Afythalagpische For-
schungen, p. 334 3 fhid. p. 336

4 A Kuhn and W. Schwarts,
Norddeutsche Sagem, Mircken wnd
Gebrimche |Leipsic, 1848), p. 397.

-

redchitch « Schlesien (Troppan, 1865
1867), i. 270.

8 Bavaria Lawder- und Folkrkunde
des Kowigreichs Hayerniiil, [Munich,
1865) pp- 344, 969
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is called “the Old Man," is threshed separately and the
corn ground into meal and baked into a loaf. This loaf is
believed to possess healing virtue and to bring a blessing ;
hence none but members of the family may partake of it
At Wittichenau, in the district of Hoyerswerda (Silesia),
when the threshing is ended, some of the straw of “the
Old Man" is carried to a neighbour who has not yet finished
his threshing, and the bearer is rewarded with a gratuity.!
Among the Germans of the Falkenauer district in West
Bohemia the man who gives the last stroke at threshing
gets “the Old Man,” a hideous scarecrow, tied on his back.
If threshing is still proceeding at another farm, he may go
thither and rid himself of his burden, but must take care
not to be caught. In this way a farmer who is behind-
hand with his threshing may receive several such scarecrows,
and so become the target for many gibes. Among the
Germans of the Planer district in West Bohemia, the man
who gives the last stroke at threshing is himself called “ the
Old Man.” Similarly at flax-dressing in Silberberg (West
Bohemia), the woman who is the last to finish her task is
said to get the Old Man, and a cake baked in human form
is served up to her at supper.! The Wends of Saxony say
of the man who gives the last stroke at threshing that “he
has struck the Old Man” (wdn je starelo bil), and he is
obliged to carry a straw puppet to a neighbour, who
has not yet finished his threshing, where he throws
the puppet unobserved over the fence’ In some parts
of Sweden, when a stranger woman appears on the
threshing-floor, a flail is put round her body, stalks of
corn are wound round her neck, a crown of ears is placed
on her head, and the threshers call out, “ Behold the Corn-
woman.” Here the stranger woman, thus suddenly appearing,
is taken to be the corn-spirit who has just been expelled by
the flails from the corn-stalks In other cases the farmer’s
wife represents the corn-spirit. Thus in the Commune
of Saligné, Canton de Poiret (Vendée), the farmer's wile,
« 1 P. Drechaler, Sitre, Brawech wngd  (Prague, 1905), Pps 163, 194, 197.
Folbsplanbe in Schiesien |Leipsic, 1903- 3 R. Wuttke, Sdckrische Folkskonde®
1goh), i 67. (Dresden, 1901}, p- 360

* A. Johe Sitte, Brawck wed % W. Mannhardt, Aytholegische
Volkiglanbe fm destichen Westhihmen  Forschumgen, p. 336.
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along with the last sheaf, is tied up in a sheet, placed on a
litter, and carried to the threshing machine, under which
she is shoved. Then the woman is drawn out and the
sheaf is threshed by itself, but the woman is tossed in
the sheet, as if she were being winnowed.! It would be
impossible to express more clearly the identification of the
woman with the corn than by this graphic imitation of
threshing and winnowing ‘ her. Mitigated forms of the
custom are observed in various places. Thus among the
Germans of Schiittarschen in West Bohemia it was customary
at the close of the threshing to “throttle” the farmer's wife
by squeezing her neck between the arms of a flail till she
consented to bake a special kind of cake called a drischala
(from dreschen, “to thresh”).? A similar custom of “thrott-
ling” the farmer's wife at the threshing is practised in some
parts of Bavaria, only there the pressure is applied by means
of a straw rope instead of a flail®

In these customs the spirit of the ripe corn is regarded
as old, or at least as of mature age. Hence the names of
Mother, Grandmother, Old Woman, and so forth. But in
other cases the corn-spirit is conceived as young. Thus at
Saldern, near Wolfenbuttel, when the rye has been reaped,
three sheaves are tied together with a rope so as to make a
puppet with the corn ears for a head. This puppet is called
the Maiden or the Corn-maiden (Kornfunfer)! Sometimes
the corn-spirit is conceived as a child who is separated
from its mother by the stroke of the sickle This last
view appears in the Polish custom of calling out to
the man who cuts the last handful of corn, "You
have cut the navel-string.”® In some districts of West
Prussia the figure made out of the last sheaf is called
the Bastard, and a boy is wrapt up in it. The woman who
binds the last sheaf and represents the Corn-mother is told
that she is about to be brought to bed; she cries like a
woman in travail, and an old woman in the character of

1 fidd p. 3363 W. Mannhardt, (Strasbarg, 1900), p. 437.
Baumbultsis, p. 612 4 A, Kuhn, Sapen, Gebriscke wnd
* A John, Sitte, Brawch snd  Mirchen ans Westfalen (Leipsic, 1853),
Folbsglanbe im dewtschen Westhikmen il 184 5p., § 515 =
(Prague, 1905), o 194 & W, Mannhardt, Die sarmdimones
3 E. H. Mcyer, Sadircher Valkslpben  (Beslin, 1868), p.
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grandmother acts as midwife. At last a cry is raised that
the child is born; whereupon the boy who is tied up in the
sheaf whimpers and squalls like an infant. The grand-
mother wraps a sack, in imitation of swaddling bands, round
the pretended baby, who is carried joyfully to the barn, lest
he should catch cold in the open air.! In other parts of North
Germany the last sheaf, or the puppet made out of it, is
called the Child, the Harvest-Child, and so on, and they
call out to the woman who binds the last sheaf, “you are
getting the child."*

In the north of England, particularly in the counties of
Northumberland, Durham, and Yorkshire, the last corn cut
on the field at harvest is or used to be variously known
as the mell or the &irn, of which &ern and churn are merely
local or dialectical variations. The corn so cut is either
plaited or made up into a doll-like figure, which goes by
the name of the mell-doll or the kirn-doll, or the kirn-baby,
and is brought home with rejoicings at the end of the
harvest? In the North Riding of Yorkshire the last sheaf
gathered in is called the Mell-sheaf, and the expression
“We've gotten wer mell” is as much as to say “ The
Harvest is finished.” Formerly a Mell-doll was made out of
a sheaf of corn decked with flowers and wrapped in such of
the reapers’ garments as could be spared. It was carried with
music and dancing to the scene of the harvest-supper, which
was called the mell-supper.t In the north of Yorkshire

1 W. Mannhardt, Le. as it was formerly in England; the

¥ W. Mannhardt, Le.

3 Joseph Wright, Emgplisk Dialect
Dictionary, vol. i (London, 1898)
p 605 no. “Chum™; fd, vol il
{Lendon, 1902) p. 453 new Y Rim"™;
¢d. vol. iv. (London, 1503) pp. 82 5.
Sir James Murmay, editor of the New
Englich Dictionary, kindly informs me
that the popular etymology which
identifies derm or kfrmin this sense with
corn is entirely mistaken; and that
“haby " or * babbie™ in the same
phrase means only * doll,” mot
_ sinfant.” He writes, ** A¥rn-dabbic
docs mot mean ‘com-baby,’ but
m Eirn-doll, Aarvert-Aome doll.
Bab, babbiewas even in my youth the
regular name for™ doll * in the district,

only woman who sold dolls in Hawick
early in the [nineteenth] century, and
whose toy-shop all bairns knew, was
known as * Betty o' the Babs,' Betty
of the dolls.”

i W. Henderson, Felb-lore of the
Naorthern Connties of England (London,
1879), pp 88 5. ; M. C. F. Morris,
Yordehire Folk-talk, pp. 212-314.
Compare F. Grose, Provincial Glorary
{London, 1811), ne ** Mell-supper™ g
J- Brand, Fepular Antiguities, .
27 sgy., Bohn's edition ; The Denbham
Tracts, edited by Dr. James Hardy
{Lendon, 18g2-M8o5), i 2 s5. The
sheal out of which the Mell-doll was
made was no doubt the Mell-sheaf,
though this s not expressly said. Dr,
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the mell-sheaf “was frequently made of such dimensions
as to be a heavy load for a man, and, within a few years
comparatively, was proposed as the prize to be won in a
race of old women. In other cases it was carefully preserved
and set up in some conspicuous place in the farmhouse.” '
Where the last sheaf of corn cut was called the kirn or
kern instead of the melf, the customs concerned with it seem
to have been essentially similar. Thus we are told that
in the north it was common for the reapers, on the last day
of the reaping, “to have a contention for superiority in
quickness of dispatch, groups of three or four taking each a
ridge, and striving which should soonest get to its termina-
tion. In Scotland, this was called a &emping, which simply
means a striving. In the north of England, it was a mell
+ » - As the reapers went on during the last day, they took
care to leave a good handful of the grain uncut, but laid
down flat, and covered over ; and, when the field was done,
the *bonniest lass® was allowed to cut this final handful,
which was presently dressed up with various sewings, tyings,
and trimmings, like a doll, and hailed as a Corn Baby. It
was brought home in triumph, with music of fiddles and
bagpipes, was set up conspicuously that night at supper,
and was usually preserved in the farmer's parlour for the
remainder of the year. The bonny lass whoscut this hand-
ful of grain was deemed the Har'st Queen”® To cut the
last portion of standing corn in the harvest field was known
as “to get the kirn" or “to win the kim"; and as soon as
this was done the reapers let the neighbours know that the
harvest was finished by giving three cheers, which was

Joseph Wright, editor of The Englich
Dhialect Dictiomary, kindly informs me
that the word sl is well koown in
these senses in all the northern counties
of England down to Cheshire. He
tells me that the proposals to connect
mell with *“*meal™ or with * maiden™
(through a form like the German
AMgdel) are inadmissible.

1 Joseph Wright, 7he Enplich
Dialect Dictionary, Yol iv, [Londoen,
1903) &.on * Mell,” p. 83

¥ R. Chambers, The Sook of Days
(Edinborgh, 1886), ii. 377 s The

expression ** Corn Baby ™ used by the
writer is probably his interpretation of
the correct expression firm or derm
baby. See above, p. 151, note®, Itis
not clear whether the account refers to
England or Scotland. Compare F,
Grose, Previncial Glessary (London
1311), ~.v. * Kern-baby,” “an image
dressed up with corn, carried before the
reapers (o their mell-supper, or harvest
home" ; J. Brand, Fopular Anfiguities,
iil. 203 W. Henderson, Folk-lfove of
the Novtherm Counties of England,
P 37. -
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called “to cry or shout the kirn. Where the last handful
of standing corn was called the chwrn, the stalks were
roughly plaited together, and the reapers threw their sickles
at it till some one cut it through, which was called * cutting
the churn.” The severed churn (that is, the plaited corn) was
then placed over the kitchen door or over the hob in the
chimney for good luck, and as a charm against witchcraft?
In Kent the Ivy Girl is, or used to be, “a figure composed
of some of the best corn the field produces, and made as well
as they can into a human shape ; this is afterwards curiously
dressed by the women, and adorned with paper trimmings,
cut to resemble a cap, ruffles, handkerchief, etc,, of the finest
lace. It is brought home with the last load of corn from the
field upon the waggon, and they suppose entitles them to a
supper at the expense of the employer.”*

In some parts of Scotland, as well as in the north of Eng-
land, the last handful of corn cut on the harvest-field was called
the &ir#x, and the person who carried it off was said “to win the
kirn” [t was then dressed up like a child's doll and went by
the name of the kirn-baby, the kirn-doll, or the Maiden.! In
Berwickshire down to about the middle of the nineteenth
century there was an eager competition among the reapers
to cut the last bunch of standing corn. They gathered
round it at a little distance and threw their sickles in turn
at it, and the man who succeeded in cutting it through gave
it to the girl he preferred. She made the corn so cut into
a kirn-dolly and dressed it, and the doll was then taken to
the farmhouse and hung up there till the next harvest, when
its place was taken by the new kirn-dolly.®* At Spottiswoode
{Westruther Parish) in Berwickshire the reaping of the last
corn at harvest was called " cutting the Queen ™ almost as
as often as “cutting the kirn." The mode of cutting it was
not by throwing sickles. One of the reapers consented to
be blindfolded, and having been given a sickle in his hand

! Joseph Wright, The Enplisk

Dialect Dictionary, iii, (London, 1902)
se U Kim," p. 455

ml

ar .

4 |. Jamieson, Etymological Diction-
ary of the Scettish Languape, New
Edition (Paisley, 1§79-1882), iii. 42

« ¥ Joseph Wright, The Enmplinh
Dialect Dictfenary, i. (London, 1898)

p. Gos.
3 1. Brand, Fopdfar Antiguiries, ii,

g, ne * Rim.”

¢ Mrs. A. B. Gomme, ** A Berwick-
shire Kirn-dolly," Falk-lore, xil. (1001)
P 215
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and turned twice or thrice about by his fellows, he was
bidden to go and cut the kim. His groping about and
making wild strokes in the air with his sickle excited much
hilarity. When he had tired himself out in vain and given
up the task as hopeless, another reaper was blindfolded and
pursued the quest, and so on, one after the other, till at last
the kirn was cut. The successful reaper was tossed up in
the air with three cheers by his brother harvesters. To
decorate the room in which the kirn-supper was held at
Spottiswoode as well as the granary, where the dancing
took place, two women made kirn-dollies or Queens every
year; and many of these rustic effigies of the corn-spirit
might be seen hanging up together.! At Lanfine in Ayr-
shire, down to near the end of the nineteenth century, the
last bunch of standing corn at harvest was, occasionally at
least, plaited together, and the reapers tried to cut it by
throwing their sickles at it ; when they failed in the attempt,
a woman has been known to run in and sever the stalks at
a blow. In Dumfriesshire also, within living memory, it
used to be customary to cut the last standing corn by throw-
ing the sickles at it

In the north of Ireland the harvest customs were
similar, but there, as in some parts of England, the
last patch of standing corn bore the name of the churn,
a dialectical variation of &#rn. *The custom of ‘ Winning
the Churn ' was prevalent all through the counties of Down
and Antrim fifty years ago. It was carried out at the
end of the harvest, or reaping the grain, on each farm or
holding, were it small or large. Qats are the main crop of
the district, but the custom was the same for other kinds of
grain. When the reapers had nearly finished the last field
a handful of the best-grown stalks was selected, carefully
plaited as it stood, and fastened at the top just under the
ears to keep the plait in place. Then when all the corn was
cut from about this, which was known as The Churn, and
the ~sheaves about it had been removed to some distance,
the reapers stood in a group about ten yards off it, and each

I Mrs. A. B Gomme, * Harvest ? ]. G. Frazer, " Notes on Harvest
Customs,” Folb-lers, xiil. (1902) p. Customs,” Fald-lors, sil (188g) p.
178, 45
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whirled his sickle at the Churn till one lucky one succeeded
in cutting it down, when he was cheered on his achievement.
This person had then the right of presenting it to the master
or mistress of the farm, who gave the reaper a shilling.” A
supper and a dance of the reapers in the farmhouse often
concluded the day. The Churn, trimmed and adorned with
ribbons, was hung up on a wall in the farmhouse and care-
fully preserved. It was no uncommon sight to see six or
even twelve or more such Churns decorating the walls of
a farmhouse in County Down or Antrim.'

In some parts of the Highlands of Scotland the last The last
handful of corn that is cut by the reapers on any particular paichid i
farm is called the Maiden, or in Gaelic Maidhdeanbuarn, Maiden in
literally “the shorn Maiden." Superstitions attach to the 1_.,,,‘,“3,"‘
winning of the Maiden. If it is got by a young person, Scotland.
they think it an omen that he or she will be married before
another harvest. For that or other reasons there is a strife
between the reapers as to who shall get the Maiden, and
they resort to various stratagems for the purpose of securing
it  One of them, for example, will often leave a handful of
corn uncut and cover it up with earth to hide it from the
other reapers, till all the rest of the corn on the field is cut
down. Several may try to play the same trick, and the one
who is coolest and holds out longest obtains the coveted
distinction. When it has been cut, the Maiden is dressed
with ribbons into a sort of doll and affixed to a wall of
the farmhouse. In the north of Scotland the Maiden is
carefully preserved till Yule morning, when it is divided
among the cattle * to make them thrive all the year round.” *

In the island of Mull and some parts of the mainland of
Argyleshire the last handful of corn cut is called the Maiden
(Maighdean-Bhuana). Near Ardrishaig, in Argyleshire, the

1 (Rev.) H. W, Lett, * Winning the
Churn (Ulster),” Fodlk-fore, xvi. (1005)
p. 185. My fricnd Miss Welsh,
formerly Principal of Girton College,
Cambridge, told me (joth May 1901)

-that she remembers the custom of the
churn being observed in the north of
Ireland ; the reapers cut the last hand-
ful of standipe com {called the churn)
by throwing their sickles at it, and the

corn so cut was taken home and kept
for some time.

1 J. Jumieson, Dictionary of the Scol-
fish Language, New Editon (Paisley,
1879-1882), il 206, se. ** Maiden.”
An old Scottish game for the Maiden
(awtsmmnlis mymphula) wis Ragegyrne.
See Fordun, Scoffchron. il 418, quoted
by J. Jamieson, op. o, iil. 624, 17
" Rapegyrne.”
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Maiden is made up in a fanciful three-cornered shape,
decorated with ribbons, and hung from a nail on the wall.!

The following account of the Maiden was obtained in
the summer of 1897 from the manager of a farm near
Kilmartin in Argyleshire: “The Mhaighdean-Bhuana, or
Reaping Maiden, was the last sheal of oats to be cut on
a croft or farm. Before the reaping-machine and binder
took the place of the sickle and the scythe, the young
reapers of both sexes, when they neared the end of the
last rig or field, used to manceuvre to gain possession of
the Mhaighdean-Bhuana. The individual who was fortunate
enough to obtain it was ex officio entitled to be the King
or the Queen of the Harvest-Home festival. The sheaf so
designated was carefully preserved and kept intact until the
day they began leading home the corn. A tuft of it was
then given to each of the horses, as they started from the
corn-field with their first load.  The rest of it was neatly made
up, and hung in some conspicuous corner of the farmhouse,
where it remained till it was replaced by a younger sister
next season. On the first day of ploughing a tuft of it
was given (as on the first day of leading home the corn) as
a Sainnseal or handsel for luck to the horses. The Miaigh-
dean-Bhuana so preserved and used was a symbol that the
harvest had been duly secured, and that the spring work
had been properly inaugurated. It was also believed to
be a protection against fairies and witchcraft.” -

In the parish of Longforgan, situated at the south-eastern
corner of Perthshire, it used to be customary to give what
was called the Maiden Feast at the end of the harvest. The
last handful of corn reaped on the field was called the Maiden,
and things were generally so arranged that it fell into the
hands of a pretty girl. It was then decked out with ribbons
and brought home in triumph to the music of bagpipes and
fiddles. In the evening the reapers danced and made merry.
Afterwards the Maiden was dressed out, generally in the

! R C. Maclsgan, in Folb-lore, vi.
(1895) pp. 149, 151,

% Rev. M. MacPhail (Free Church
Manse, Kilmartin, Lochgilphead),
u Folk-lore from the Hebrides,”™ Folé-
fore, xi(1900)p.441. That the Maiden,

hung up in the house, is thought to keep
out witches till the next harvest is men-
tioned also by the Rev. J. G. Campbell,
Superstitions of the Highlands and
Filands of Scotland (Glasgpw, 1900), p.
20, So with the chwiw (above, p. 153)
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form of a cross, and hung up, with the date attached to it,
in a conspicuous part of the house! In the neighbourhood
of Balquhidder, Perthshire, the last handful of corn is cut
by the youngest girl on the field, and is made into the rude
form of a female doll, clad in a paper dress, and decked
with ribbons, It is called the Maiden, and is kept in the
farmhouse, generally above the chimney, for a good while,
sometimes till the Maiden of the next year is brought in.
The writer of this book witnessed the ceremony of cutting
the Maiden at Balquhidder in September 18882 A lady
friend ® informed me that as a young girl she cut the Maiden
several times at the request of the reapers in the neighbour-
hood of Perth. The name of the Maiden was given to the
last handful of standing corn ; a reaper held the top of the
bunch while she cut it. Afterwards the bunch was plaited,
decked with ribbons, and hung up in a conspicuous place on
the wall of the kitchen till the next Maiden was brought in.
The harvest-supper in this neighbourhood was also called
the Maiden ; the reapers danced at it.

In the Highland district of Lochaber dancing and merry- The
making on the last night of harvest used to be universal and ::I“:’:u"i":
are still generally observed. Here, we are told, the festivity Lochaber.
without the Maiden would be like a wedding without the bride.

The Maiden is carried home with tumultuous rejoicing, and
after being suitably decorated is hung up in the barn, where
the dancing usually takes place. When supper is over, one
of the company, generally the oldest man present, drinks
a glass of whisky, after turning to the suspended sheafl
and saying, “ Here's to the Maiden.” The company follow
his example, each in turn drinking to the Maiden. Then
the dancing begins! On some farms on the Gareloch, in The est-
Dumbartonshire, about the year 1830, the last handful of Moiden at
standing corn was called the Maiden. It was divided in two, mﬂ
plaited, and then cut with the sickle by a girl, who, it was loch in
1 Sir  John Sinclair, Statirtical 8 The late Mrs. Macalister, wife of m'
Account of Scotfand, xix. (Edinburgh, Professor Alexander Macalister, Cam-
1797), pp. 550 &p. Compare Mis bridge. Her recollections referred
=E. ]. Guthrie, Old Scoftish Customs especially to the naighbourhood af Glen
{London and Glasgow, 1885), pp Farg, some ten or twelve miles to the

130 7. south of Perth.
2 Folk-lovon Jogrnal, vi. (1838) pp. 4 Rev, James Macdonald, Relipion
268 rg. and Myth (Loodeon, 1803), pp. 141 4
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thought, would be lucky and would soon be married. When
it was cut the reapers gathered together and threw their
sickles in the air. The Maiden was dressed with ribbons
and hung in the kitchen near the roof, where it was kept for
several years with the date attached. Sometimes five or six
Maidens might be seen hanging at once on hooks. The
harvest-supper was called the Kirn.! In other farms on the
Gareloch the last handful of corn was called the Maidenhead
or the Head ; it was neatly plaited, sometimes decked with
ribbons, and hung in the kitchen for a year, when the grain
was given to the poultry.?

In the north-east of Aberdeenshire the customs con-
nected with the last corn cut at harvest have been carefully
collected and recorded by the late Rev. Walter Gregor of
Pitsligo. His account runs as follows : * The last sheaf cut
is the object of much care: the manner of cutting it, binding
it, and carrying it to the house varies a little in the different
districts. The following customs have been reported to me
by people who have seen them or who have practised them,
and some of the customs have now disappeared. The
information comes from the parishes of Pitsligo, Aberdour,
and Tyrie, situated in the north-east corner of the county of
Aberdeen, but the customs are not limited to these parishes,

“ Some particulars relating to the sheal may be noted
as always the same ; thus (a) it is cut and gathered by the
youngest person present in the field, the person who is
supposed to be the purest; (4) the sheaf is not allowed
to touch the ground; (¢) it is made up and carried in
triumph to the house ; (&) it occupies a conspicuous place
in the festivals which follow the end of the reaping ; (e) it
is kept till Christmas morning, and is then given to one or
more of the horses or to the cattle of the farm.

 Before the introduction of the scythe, the corn was cut
by the sickle or Aewck, a kind of curved sickle. The last
sheaf was shorn or cut by the youngest girl present. As
the cern might not touch the ground, the master or * gueed-

! From informatipn supplied by See Lockhart's Life of Seost, 1L 184
Archie Leitch, late gardener to my  (first edition); Early Letters of Thomas
father at Rowmore, Garelochhead. Cardple, ed. Norton, ii. 325 s

The Kimn was the name of the harvest ? Communicated Ly the late Mr
festivity in the south of Seotland alsa.  Macfarlane of Faslane, Gareloch.
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man’ sat down, placed the band on his knees, and received
thereupon each handful as it was cut. The sheaf was bound,
dressed as a woman, and when it had been brought to the
house, it was placed in some part of the kitchen, where
everybody could see it during the meal which followed the
end of the reaping. This sheaf was called the cyack sheaf.

« The manner of receiving and binding the last sheaf is
not always the same. Here is another: three persons hold
the band in their hands, one of them at each end, while the
third holds the knot in the middle. Each handful of comn
is placed so that the cut end is turned to the breast of those
who support the ears on the opposite sidee. When all is cut,
the youngest boy ties the knot. Two other bands are
fastened to the sheaf, one near the cut end, the other near
the ears. The sheaf is carried to the house by those who
have helped to cut or bind it { Aberdour).

« Gince the introduction of the scythe, it is the youngest
boy who cuts the last sheal; my informant (a woman) told
me that when he was not strong enough to wield the scythe,
his hand was guided by another. The youngest girl gathers
it. When it is bound with three bands, it is cut straight,
and it is not allowed to touch the ground. The youngest
girls carry it to the house. My informant (a woman) told
me that she had seen it decked and placed at the head of
the bed. Formerly, and still sometimes, there was always a
bed in the kitchen (Tyrie).

“The corn is not allowed to fall on the ground: the
young girls who gather it take it by the ear and convey
it handful by handful, till the whole sheaf is cut. A woman
who *has lost a feather of her wing,’ as an old woman put
it to me, may not touch it. Sometimes also they merely
put the two hands round the sheafl (New Deer).

“ Generally a feast and dance follow when all the wheat
is cut. This feast and dance bear the name of clyack or

and, One of the maidens seated
herself on the ground, and ovgr her
knees was the band of the sheal laid.

1 A slightly different mode of
making up the clyack sheal is described

by the Rev. Walter Gregor elsewhere
{ Notes on the Folk-lore of the North-east

Seetfand, London, 1881, pp. 181
#2.)t ¥ The elyack sheaf was cut by
the maidens he harvest field. On
no account was 1t Elowed to touch the

Each of the maidens cut a handful,
or more if necessary, and laid it on
the band. The sheaf was then bound,
still lying over the maiden's knees, and
dressed up in woman's clothing,”
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*meal and ale’ However, some people do not give ' meas
and ale’ till all the cut corn has been got in: then the feast
is called *the Winter,' and they say that a farmer ‘has the
Winter * when all his sheaves have been carried home.

“ At this feast two things are indispensable: a cheese
called the clyack-kebback and *meal and ale’

“ The cheese clyack-kebback must be cut by the master of
the house. The first slice is larger than the rest ; it is known
by the name of ‘the kamave's faasug,'—the young man's big
slice—and is generally the share of the herd boy (Tyrie).

“The dish called ‘meal and ale' is made as follows.
You take a suitable vessel, whether an earthenware pot or
a milk-bowl, if the crockery is scanty ; but if on the contrary
the family is well off, they use other special utensils. In
each dish ale is poured and treacle is added to sweeten
it. Then oatmeal is mixed with the sweetened ale till the
whole is of a sufficient consistency. The cook adds whisky
to the mixture in such proportion as she thinks fit. In each
plate is put a ring. To allow the meal time to be com-
pletely absorbed, the dish is prepared on the morning of the
feast. At the moment of the feast the dish or dishes con-
taining the strong and savoury mixture are set on the
middle of the table. But it is not served up till the end.
Six or seven persons generally have a plate to themselves.
Each of them plunges his spoon into the plate as fast as
possible in the hope of getting the ring; for he who is
lucky enough to get it will be married within the year
Meantime some of the stuff is swallowed, but often in the
struggle some of it is spilt on the table or the floor.

* In some districts there used to be and still is dancing
in the evening of the feast. ‘The sheaf’ figured in the
dances. It was dressed as a girl and carried on the back of
the mistress of the house to the barn or granary which
served as a ballroom. The mistress danced a reel with
‘the sheaf’ on her back.

“The woman who gave me this account had been a
witness of what she described when she was a girl. The
sheaf was afterwards carcfully stored till the first day of
Christmas, when it was given to eat to a mare in foal, if
there was one on the farm, or, il there was noZ to the oldest
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cow in calf. Elsewhere the sheaf was divided between all
the cows and their calves or between all the horses and
the cattle of the farm. (Related by an eye-witness.)”?

In these Aberdeenshire customs the sanctity attributed
to the last corn cut at harvest is clearly manifested, not
merely by the ceremony with which it is treated on the
field, in the house, and in the barn, but also by the great
care taken to prevent it from touching the ground or being
handled by any unchaste person. The reason why the
youngest person on the field, whether a girl or a boy, is
chosen to cut the last standing corn and sometimes to carry
it to the house is no doubt a calculation that the younger
the person the more likely is he or she to be sexually pure.
We have seen that for this reason some negroes entrust the
sowing of the seed to very young girls,® and later on we
shall meet with more evidence in Africa of the notion that
the corn may be handled only by the pure® And in the The sacra
gruel of oat-meal and ale, which the harvesters sup with E_,“{:;‘
spoons as an indispensable part of the harvest supper, have meal and
we not the Scotch equivalent of the gruel of barley-meal and Fjpuin
water, flavoured with pennyroyal, which the initiates at Eleusis
drank as a solemn form of communion with the Barley
Goddess Demeter ?* May not that mystic sacrament have
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attributed
to the
elvack
sheal,

! W. Gregor, ** Quelques coutumes naturally be understood of & mare

du Nord-est du Comté d’Aberdesn,”
Revue der Traditions populaive, iil,
(October, 1838) pp. 484-487 (wrong
pagination ; should be 532-535). This
acoount, translated into French by M.
Brueyre from the anthor’s English
transiated by me back from French
into English, is fuller than the sccount
given by the same writer in his Notes
on the Folk-lore of the North-rart of
Seotland (London, 1881}, pp. 181183,
I have transiated * wae umiens ayans
o fafm™ by “a mare in foal,"
and ** fs plur ancienne vacks ayant sem
evau" by *the oldest cow in call,™
because in the author's Nefer am the
Folk-lore of the North-cast of Scotland
(= 182) we read that the last sheal was
*¢ carefully preserved till Christmas or
New Year moming. On that morning
it was given ng_pm: in foal,” elc
Otherwise the French words might

PL. V. VOL. 1

with its foal and a cow with its calf,
? See above, pp. 115 5.
¥ See below, vol. il p. 110,

4 The drinking of the draught (called
the xwweds) as a solemn rite in the
Eleusinian mysteries is mentioned by
Clement of Alexandria (FProfrepl. 21,
p- 18, ed. Potter) and Amobins (Ad-
verrny Natiomes, v, 26). The com-
position of the dmoght is revealed by
the author of the Homeric Symm fo
Demeter (verses 206-211), where he
represents Demeter hersell partaking

he sacred cup.  That the compound
was a kind of thick gruel, halfsolid,
half-liguid, is mentioned by Enstathins
{on Homer, ffiad, =i. 638, p. 870).
Compare Miss J. E. Harrison, Fro-
legomena fo the Study of Greek Re
figion, Second Edition (Cambridge,
1508}, pp. 155 499

M
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originated in a simple harvest supper held by Eleusinian
farmers at the end of the reaping?

According to a briefer account of the Aberdeenshire
custom, “ the last sheaf cut, or ¢ maiden," is carried home
in merry procession by the harvesters. It is then pre-
sented to the mistress of the house, who dresses it up
to be preserved till the first mare foals, The maiden
is then taken down and presented to the mare as its
first food. The neglect of this would have untoward
effects upon the foal, and disastrous consequences upon farm
operations generally for the season.”! In Fifeshire the last
handful of corn, known as the Maiden, is cut by a young
girl and made into the rude figure of a doll, tied with ribbons,
by which it is hung on the wall of the farm-kitchen till the
next spring? The custom of cutting the Maiden at harvest
was also observed in Inverness-shire and Sutherlandshire.’

A somewhat maturer but still youthful age is assigned
to the com-spirit by the appellations of Bride, Oats-
bride, and Wheat-bride, which in Germany are sometimes
bestowed both on the last sheaf and on the woman who binds
it* At wheat-harvest near Miiglitz, in Moravia, a small
portion of the wheat is left standing after all the rest has been
reaped. This remnant is then cut, amid the rejoicing of
the reapers, by a young girl who wears a wreath of wheaten
ears on her head and goes by the name of the Wheat-bride.
It is supposed that she will be a real bride that same year?

1 Rev. J. Macdonald, Relfgion and
Myth (London, 1893), pp. 140 3¢,
from MS. notes of Miss J. Ligertwood.

3 Folk-lere fewrmal, vil. (1889) p
§1; The Quarterly Review, clxzii.
(1891) p. 195.

3 As to Inverncss-shire my old friend
Mr. Hugh E. Cameron, formerly of
Glen Moriston, Inverness-shire, wrote
to me many years ago: '*As a boy, 1
remember the last bit of cormn cut was
taken home, and peatly tied up with a
ribbcz, and then stuck up on the wall
above the kitchen fire-place, and there
it ofien remained-till the * maiden ' of
the following year tock its place.
There was no ceremony abouat it
beyond often a struggle as to who
would get, or cut, the last sheafl to

-

select the * maiden’ from ™ (The Folk-
fore fonrmal, wil. 1889, pp. 50 )
As 1o Sutherlandshire my mother was
told by a servant, Isabella Ross, that
in that county *they hang up the
*maiden’ gencrally over the mantel-
picce  (chimney-piece) till the next
harvest. They have always a kim,
whipped cream, with often a ring in it,
and sometimes meal sprinkled over it
The girls must all be dressed in lilac
prints, they all dance, and at twelve
o'clock they eat potatoes and herrings™
{ep. cir. pp 53 57.).

4 W. Mannhardt, Die Korndimongs
{Berlin, 1868), p 30.

& W, Muller, Beitrdge sur Folls
bunde  der  Dewischgn  in Mahren
{Vienna and Olmite, 1893}, p- 327
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In the upland valley of Alpach, in North Tyrol, the person
who brings the last sheaf into the granary is said to have
the Wheat-bride or the Rye-bride according to the crop,
and is received with great demonstrations of respect and
rejoicing. The people of the farm go out to meet him, bells
are rung, and refreshments offered to him on a tray.! In
Austrian Silesia a girl is chosen to be the Wheat-bride, and
much honour is paid to her at the harvest-festival’ Near
Roslin and Stonehaven, in Scotland, the last handful of
corn cut “got the name of ‘the bride,’ and she was placed
over the bress or chimney-piece; she had a ribbon tied
below her numercus ears, and another round her waist." ¥
Sometimes the idea implied by the name of Bride
is worked out more fully by representing the productive
powers of vegetation as bride and bridegroom. Thus
in the Vorharz an Oats-man and an Oats-woman, swathed
in straw, dance at the harvest feast! In South Saxony
an Oats-bridegroom and an Oats-bride figure together at
the harvest celebration. The Oats-bridegroom is a man
completely wrapt in oats-straw ; the Oats-bride is a man
dressed in woman's clothes, but not wrapt in straw.
They are drawn in a waggon to the ale-house, where
the dance takes place. At the beginning of the dance
the dancers pluck the bunches of oats one by one from the
Oats-bridegroom, while he struggles to keep them, till
at last he is completely stript of them and stands bare,
exposed to the laughter and jests of the company.® In
Austrian Silesia the ceremony of “the Wheat-bride” is
celebrated by the young people at the end of the harvest.
The woman who bound the last sheaf plays the part of the
Wheat-bride, wearing the harvest-crown of wheat ears and
flowers on her head. Thus adorned, standing beside her
Bridegroom in a waggon and attended by bridesmaids, she
is drawn by a pair of oxen, in full imitation of a marriage
1]. E Waldireund, *Volksge- ¥ Mr. R Matheson, in The Foik-
briiuche und Aberglaube in Tirol und  Jere Jowrnal, vil (1889) pp. 48, 50-
dem Salrbmrger Gebirg," Zedtsckrift W, Mannhardt, D Kerndamones
Liir dewtsche Mythologie wnmid Sitten- {Berlin, 1868}, p..30.
bunde, il (1855) p. 340 ¢ E, Sommer, Sagen, Mirchen una
2 Th VHSIIII:B‘!‘B. Mythen wnd  Gebriuche aus Sachsen wnd Thilringen
Briucke &r_,f_n.lm in  Oesterreich  (Halle, 1846), pp 160 7. 3 W. Mana.
(Vienna, 1859}, p- 310. harde, Le
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procession, to the tavern, where the dancing is kept up till
morning. Somewhat later in the season the wedding of the
Oats-bride is celebrated with the like rustic pomp. About
Neisse, in Silesia, an Oats-king and an Oats-queen, dressed
up quaintly as a bridal pair, are seated on a harrow and
drawn by oxen into the village.!
The corn- In these last instances the corn-spirit is personified in
:gﬂ:gm double form as male and female. But sometimes the spirit
form of the gppears in a double female form as both old and young,
ﬂ Wi corresponding exactly to the Greek Demeter and Persephone,
Maiden  if my interpretation of these goddesses is rightt We have
ouslyar  Scen that in Scotland, especially among the Gaelic-speaking
E’:‘i’i‘;ﬂ‘ population, the last corn eut is sometimes called the Old
landsof Wife and sometimes the Maiden. Now there are parts
Secolland.  of Scotland in which both an Old Wife (Caflleack) and a
Maiden are cut at harvest. As the accounts of this
custom are not quite clear and consistent, it may be well
to give them first in the words of the original authorities.
Thus the late Sheriff Alexander Nicolson tells us that
there is a Gaelic proverb, “ A balk (#um-fockd) in autumn is
better than a sheaf the more”; and he explains it by saying
that a lMwm-iochd or balk “is a strip of a corn-field left
fallow. The fear of being left with the last sheaf of the
harvest, called the cailleach, or gobhar bhacach, always led to
an exciting competition among the reapers in the last field.
The reaper who came on a léum-iockd would of course be
glad to have so much the less to cut”? In further explana-
tion of the proverb the writer adds:

“The customs as to the Cadleach and Maighdean-bluana
seem to have varied somewhat Two reapers were usually
set to each rig, and according to one account, the man who
was first done got the Maighdean-biuana or *Reaping-
Maiden,’ while the man who was last got the Cailleack or
‘old woman.'! The latter term is used in Argyleshire; the
term Goblar-bhacach, the-lame goat, is used in Skye.

. “-According to what appears to be the better version, the
I W. Manohardt, lLe.; E. Peter, 3 Alexander Nicolson, A4 L‘pﬁnﬁf:
Valbsthiimlicher aur Osterveichinch.  of Gaelic Proverls amd Familiar
Schlesien (Troppau, 1865-1867), ii.  Phraner, dasd om M "r Collection
264, (Edinburgh and on, 1881), p. 248
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competition to avoid the Cadlleack was not between reapers but
between neighbouring crofters, and the man who got his
harvest done first sent a handful of corn called the Cailleach
to his neighbour, who passed it on, till it landed with him
who was latest. That man's penalty was to provide for the
dearth of the township, gort a' dharle, in the ensuing season.

“ The Maighdean-bhuana, again, was the last cut hand-
ful of oats, on a croft or farm, and was an object of lively
competition among the reapers. It was tastefully tied
up with ribbons, generally dressed like a doll, and then
hung up on a nail till spring. On the first day of plough-
ing it was solemnly taken down, and given as a Saimmseal
(or handsel) to the horses for luck. It was meant as a sym-
bol that the harvest had been secured, and to ward off the
fairies, representatives of the ethereal and unsubstantial, till
the time came to provide for a new crop.”! Again, the
Rev. Mr. Campbell of Kilchrenan, on Loch Awe, furnished Dr.
R. C. Maclagan with the following account of the Highland
customs at harvest. The recollections of Mrs. MacCorquodale,
then resident at Kilchrenan, refer to the customs practised
about the middle of the nineteenth century in the wild
and gloomy valley of Glencoe, infamous in history for
the treacherous massacre perpetrated there by the Govern-
ment troops in 1692. “Mrs. MacCorquodale says that
the rivalry was for the Maiden, and for the privilege she
gave of sending the Cailleach to the next neighbour.
The Maiden was represented by the last stalks reaped;
the Cailleach by a handful taken at random from the
field, perhaps the last rig of the reaper last to finish. The
Cailleach was not dressed but carried after binding to
the neighbour's field. The Maiden was cut in the following
manner. All the reapers gathered round her and kept a
short distance from her, They then threw their hooks
[sickles] at her. The person successful in cutting her down
in this manner was the man whose possession she became.
Mrs. MacCorquodale understood that the man of a township
who got the Cailleach finally was supposed to,be doomed to
poverty for his want of energy. (Gaelic: trewbhantas—
valour.)

T —

1 A Nicolson, af. af. pp. 415 5.
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« A sample of the toast to the Cailleach at the harvest
entertainment was as follows : * The Cailleach is with . . .
and is now with (me) since I was the last. I drink to her
health. Since she assisted me in harvest, it is likely that it
is with me she will abide during the winter.' In explaining
the above toast Mr. Campbell says that it signifies that the
Cailleach is always with agriculturists. *‘She has been with
others before and is now with me (the proposer of the toast).
Though I did my best to avoid her I welcome her as my
assistant, and am prepared to entertain her during the winter.'
Another form of the toast was as follows : * To your health,
good wife, who for harvest has come to help us, and if I live
I'll try to support you when winter comes.’

“ John MacCorquodale, Kilchrenan, says that at Crian-
larich in Strath Fillan, they make a Cailleach of sticks and
a turnip, old clothes and a pipe. In this case the effigy
passed in succession to seven farms, which he mentioned, and
finally settled with an innkeeper. The list suggested that
the upper farms stood a bad chance, and perhaps that a
prosperous innkeeper could more easily bear up against the
reproach and loss (?) of supporting the Cailleach.

“ Dunean MacIntyre, Kilchrenan, says that in one case
where the last field to be reaped was the most fertile land on
the farm, the corn first cut in it, which was taken near the edge,
was reserved to make a Cailleach, should the owner be so
happy as to be able to pass her on to his neighbour. The
last blades cut were generally in the middle or best part of
the field. These in any event became the Maiden.” Lastly,
Dr. Maclagan observes that “having directed the attention
of Miss Kerr, Port Charlotte, Islay, to the practice of having
two different bunches on the mainland of Argyle, she informs
me that in Islay and Kintyre the last handful is the Cailleach,
and they have no Maiden. The same is the custom in Ber-
nara and other parts of the Western Isles, while in Mull the
last handful is the Maiden, and they have no Cailleach. In
North Uist the habit still prevails of putting the Cailleach
over-night amgng the standing corn of lazy crofters”'

The general rule to which these various accounts point

1 R. C Maclagan, * Com-maiden in Argyleshire,” Fajplere, vii. (1896)
PP 78 oy

-
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seems to be that, where both a Maiden and an Old Wife
(Cailleach) are fashioned out of the reaped corn at harvest, the
Maiden is always made out of the last stalks left standing, and
is kept by the farmer on whose land it was cut ; while the Old
Wife is made out of other stalks, sometimes out of the first
stalks cut, and is regularly passed on to a laggard farmer
who happens to be still reaping after his brisker neighbour
has cut all his corn. Thus while each farmer keeps his own
Maiden, as the embodiment of the young and fruitful spirit
of the corn, he passes on the Old Wife as soon as he can to
a neighbour, and so the old lady may make the round of all
the farms in the district before she finds a place in which to
lay her venerable head. The farmer with whom she finally
takes up her abode is of course the one who has been the last
of all the countryside to finish reaping his crops, and thus the
distinction of entertaining her is rather an invidious one.
Similarly we saw that in Pembrokeshire, where the last corn
cut is called, not the Maiden, but the Hag, she is passed on
hastily to a neighbour who is still at work in his fields and
who receives his aged visitor with anything but a transport
of joy. If the Old Wife represents the corn-spirit of the
past year, as she probably does wherever she is contrasted
with and opposed to a Maiden, it is natural enough that
her faded charms should have less attractions for the hus-
bandman than the buxom form of her daughter, who may
be expected to become in her turn the mother of the golden
grain when the revolving year has brought round another
autumn. The same desire to get rid of the effete Mother
of the Corn by palming her off on other people comes out
clearly in some of the customs observed at the close of
threshing, particularly in the practice of passing on a hideous
straw puppet to a neighbour farmer who is still threshing
his corn.!

The harvest customs just described are strikingly analo-
gous to the spring customs which we reviewed in the first
part of this work. (1) As in the spring customs thg tree-
spirit is represented both by a tree and by a person,’ so in

1 See above, p. 140, where, how- 2 See The Magic Art and the Evo-
ever, the corn-spirit is conceived as an  fwfiom of Kings, L. 73 15¢-
Old Man.
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the harvest customs the corn-spirit is represented both by
the last sheaf and by the person who cuts or binds or
threshes it. The equivalence of the person to the sheaf is
shewn by giving him or her the same name as the sheaf; by
wrapping him or her in it; and by the rule observed in
some places, that when the sheaf is called the Mother, it
must be made up into human shape by the oldest married
woman, but that when it is called the Maiden, it must be
cut by the youngest girl! Here the age of the personal
representative of the corn-spirit corresponds with that of the
supposed age of the corn-spirit, just as the human victims
offered by the Mexicans to promote the growth of the maize
varied with the age of the maize® For in the Mexican, as
in the European, custom the human beings were probably
representatives of the corn-spirit rather than victims offered
to it. (2) Again, the same fertilising influence which the
tree-spirit is supposed to exert over vegetation, cattle, and
even women ? is ascribed to the corn-spirit. Thus, its sup-
posed influence on vegetation is shewn by the practice of
taking some of the grain of the last sheaf (in which the
corn-spirit is regularly supposed to be present), and scattering
it among the young corn in spring or mixing it with the
seed-corn.' Its influence on animals is shewn by giving the
last sheaf to a mare in foal, to a cow in calf, and to horses
at the first ploughing® Lastly, its influence on women is
indicated by the custom of delivering the Mother-sheaf, made
into the likeness of a pregnant woman, to the farmer’s wife ;*
by the belief that the woman who binds the last sheaf will
have a child next year;” perhaps, too, by the idea that the
person who gets it will soon be married.®
The spring Plainly, therefore, these spring and harvest customs are
Metoms o Dased on the same ancient modes of thought, and form parts
Euwrope are Of the same primitive heathendom, which was doubtless
ml?f: practised by our forefathers long before the dawn of history.
heathen 1 Above, pp. 134, 137, 138 #p, 9 Secabove, p. 135

142, 145, 147, 145, 149. ¥ Abova : S -
e T T ttion KOV St Cabriuchswnd e
ings, . 47 opg® aus Westfalen (Leipsic, 1859), il. p
ef Kings, il. 47 5990 185, § 516.
4 Above, pp. 134, 135.
# Above, PP 141, 155 tsﬁl 1551 B Above, PR t3'ﬁ- 139, 155, 157
160 5g., 162, 165, 7., 163 ; compare pe=o,

-
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Amongst the marks of a primitive ritual we may note the
following :—

1. No special class of persons is set apart for the per- Marksofa
formance of the rites; in other words, there are no priests. e
The rites may be performed by any one, as occasion demands.

2, No special places are set apart for the performance
of the rites; in other words, there are no temples. The
rites may be performed anywhere, as occasion demands.

3. Spirits, not gods, are recognised. (a) As distin-
guished from gods, spirits are restricted in their operations
to definite departments of nature. Their names are general,
not proper. Their attributes are generic, rather than indi-
vidual : in other words, there is an indefinite number of
spirits of each class, and the individuals of a class are all
miich alike; they have no definitely marked individuality ;
no accepted traditions are current as to their origin, life,
adventures, and character. (#) On the other hand gods, as
distinguished from spirits, are not restricted to definite
departments of nature. It is true that there is generally
some one department over which they preside as their
special province ; but they are not rigorously confined to it;
they can exert their power for good or evil in many other
spheres of nature and life. Again, they bear individual or
proper names, such as Demeter, Persephone, Dionysus ; and
their individual characters and histories are fixed by current
myths and the representations of art.

4. The rites are magical rather than propitiatory.

In other words, the desired objects are attained, not by
propitiating the favour of divine beings through sacrifice,
prayer, and praise, but by ceremonies which, as I have already
explained! are believed to influence the course of nature
directly through a physical sympathy or resemblance between
the rite and the effect which it is the intention of the rite
to produce.

Judged by these tests, the spring and harvest customs of Reasons
our European peasantry deserve to rank as primitive., For f‘;‘g'&“"
no special class of persons and no special places are set spring and
axclusively apart for their performance ; théy may be per- e
formed by any one, master or man, mistress or maid, boy or modem

5= Magic Art and the Evolution of Kings, 1. 220 593.

-
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girl ; they are practised, not in temples or churches, but in
the woods and meadows, beside brooks, in barns, on harvest
fields and cottage floors. The supernatural beings whose
existence is taken for granted in them are spirits rather than
deities : their functions are limited to certain well-defined
departments of nature : their names are general, like the
Barley-mother, the Old Woman, the Maiden, not proper
names like Demeter, Persephone, Dionysus. Their generic
attributes are known, but their individual histories and
characters are not the subject of myths, For they exist in
classes rather than as individuals, and the members of each
class are indistinguishable. For example, every farm has its
Corn-mother, or its Old Woman, or its Maiden ; but every
Corn-mother is much like every other Corn-mother, and so
with the Old Women and Maidens. Lastly, in these harvest,
as in the spring customs, the ritual is magical rather than
propitiatory. This is shewn by throwing the Corn-mother
into the river in order to secure rain and dew for the
crops ;' by making the Old Woman heavy in order to get
a heavy crop next year;* by strewing grain from the last
sheaf amongst the young crops in spring ;® and by giving
the last sheaf to the cattle to make them thrive.*

1 Above, p. 146. The common 134, 137, 143, 144, 1453 Aderis,
custom of wetting the last sheaf and Ay, Orirds, Second Edition, pp
its bearer is no doubt also a min-  195-197.
charm ; indeed the intention 1o pro- 3 Above, pp. 135 &7, 135, 139, 152.

cure min of make the com grow is ¥ Above, p. 134
somelimes avowed. See above, pp 4 Above, pp. 134, 155, 158, 161.



CHAPTER VI
THE CORN-MOTHER IN MANY LANDS

§ 1. The Corn-mother in America

EUROPEAN peoples, ancient and modern, have not been The Corn-
singular in personifying the corn as a mother goddess. The vy
same simple idea has suggested itselfl to other agricultural lands.
races in distant parts of the world, and has been applied by

them to other indigenous cereals than barley and wheat. If

Europe has its Wheat-mother and its Barley - mother,
America has its Maize-mother and the East Indies their
Rice-mother, These personifications 1 will now illustrate,
beginning with the American personification of the maize.

We have seenthat among European peoples it is a common The Maiee-
custom to keep the plaited corn-stalks of the last sheaf, or the
puppet which is formed out of them, in the farm-house from Peruvian
harvest to harvest? The intention no doubt is,or rather origin-
ally was, by preserving the representative of the corn-spirit
to maintain the spirit itself in life and activity throughout
the year, in order that the corn may grow and the crops be
good. This interpretation of the custom is at all events ren-
dered highly probable by a similar custom observed by the
ancient Peruvians, and thus described by the old Spanish
historian Acosta:—* They take a certain portion of the most
fruitful of the maize that grows in their farms, the which
they put in a certain granary which they do call Pirua,
with certain ceremonies, watching three nights; they put -
this maize in the richest garments they hgve, and being

-

thus wrapped and dressed, they worship this Pérua, and hold

1 Above, pp._136, 138, 140, 143, W. Mannhardy, Die Kormdimenen,
153, 153, 154, 255, 156, 157, 158; Pp- 7: 26
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it in great veneration, saying it is the mother of the maize of
their inheritances, and that by this means the maize augments
and is preserved. In this month [the sixth month, answer-
ing to May] they make a particular sacrifice, and the witches
demand of this Prrua if it hath strength sufficient to con-
tinue until the next year; and if it answers no, then they
carry this maize to the farm to burn, whence they brought
it, according to every man's power ; then they make another
Pirua, with the same ceremonies, saying that they renew it,
to the end the seed of maize may not perish, and if it
answers that it hath force sufficient to last longer, they leave
it until the next year. This foolish vanity continueth to
this day, and it is very common amongst the Indians to
have these Piruas”®

In this description of the custom there seems to be
some error. Probably it was the dressed-up bunch of
maize, not the granary (Pirua), which was worshipped
by the Peruvians and regarded as the Mother of the
Maize. This is confirmed by what we know of the Peruvian
custom from another source. The Peruvians, we are told,
believed all useful plants to be animated by a divine being
who causes their growth. According to the particular plant,
these divine beings were called the Maize-mother (Zara-
mama), the Quinoa-mother (Quinoa-mama), the Coca-mother
(Coca-mama), and the Potato-mother (Aro-mama). Figures
of these divine mothers were made respectively of ears of
maize and leaves of the quinoa and coca plants ; they were
dressed in women’s clothes and worshipped. Thus the
Maize-mother was represented by a puppet made of stalks of
maize dressed in full female attire ; and the Indians believed
that “as mother, it had the power of preducing and giving
birth to much maize”"® Probably, therefore, Acosta mis-

1 1. de Acosta, Natwral and Moral

Forschungen 2 2. Mann-
History of the fndies, ble. v. ch. a8, ety %A S0n

hardt’s authority is a Spanish tract

vol. il p. 374 (Hakluyt Society,
London, 1880). In quoting the pass-
age | have modernised the spelling.
The original Spanish text of Acosta’s
work was reprinted in a convenient
form at Madrid in 1894. See vol. ii
p- 117 of that edition.

! W, Mannharde, Myhalapincks

Fs

el

(Carfa partorale de exortacion ¢ instruc.
ciem condra lay ddolatriar de lor fudies
arpobirpads e Lima) by Pedro de
Villagomez, Archhishop of Lima,
published at Lima in 1649, and com-
municated to Mannhardt by J. J.
v. Techudl, The Carta Pastorale itsell
seems to be partly bafTd on an earlier
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understood his informant, and the Mother of the Maize which
he describes was not the granary (Pirua), but the bunch of
maize dressed in rich vestments, The Peruvian Mother of
the Maize, like the harvest-Maiden at Balquhidder, was kept
for a year in order that by her means the corn might grow
and multiply. But lest her strength might not suffice to last

work, the Extirpacion de fa Jdolatria
del Piru, Dirigide al Rey N5 en
Su real consete de Sndias, por ¢f Fodre
Pable foseph de Arvicgn de la Com-
paitia de ferur (Lima, 1621). A eopy
of this work is possessed by the British
Museum, where [ consulted it. The
writer explains (p. 16) that the Maire-
mothers (Zaramamar) are of three
sorts, namely (1) those which are
made of maize stalks, dressed up like
women, (2) those which are carved of
stone in the likeness of cobs of maire,
and (3) those which consist simply of
fruitful salks of maize or of two
maize-cobs naturally joined together.
These last, the writer tells us, were the
principal Zaramasear, and were revered
by the natives as Mothers of the Maize.
Similarly, when two potaloes were
found growing together the Indians
called them Potato- mothers (Axo-
mamer) and kept them in order to
get & good crop of potatoes As
Arriaga's work is mare, it may be well
to give his account of the Maire.
mothers, Coca-mothers, and Potato-
mothers in his own words. He says
{p. 16): ** Zaramamasr, som de fres
manerar, y sem lag que 3¢ guenian enfre
das cocar halladss en los pueblos. [La
primera £5 una como muReca hecha de
caflas de migiz, veritda como wRHgYr R
tu anace, y Hicilla, y ruz lopes d¢
plata, y entienden, gue como moadre
Hewe virtwd de emgendrar, y parir
memche mais, A erfe mods tienen
fambien Cocamamar para augments de
la coca,  Ofrar son de piedra labradas
comeo choclor, 8 masorcas de wEis, con 1M1
granes relevades, y de extas siielen fener
muchar en hugar de Conopar [household
gods].  Otras som algunar cafas ferfiles
da maiz, gue com la _feriilidad de Iz
tierra  dierom  muchas  maporcat, ¥
prondes, ¢ guande salen dor mapercat
Jumtas, y estac_son lar principales,
Zaramamas, y i lat  reverencian

coma @ madres del mais, o estay Hawan
fambien Huantaysara, o Ayrikuaysara.
A erte fercer gemevo mo le dan la
aderacion gue a Husea, ni Comgpa,
I Hienen  rupersticioramenie
como uma cosa sograda, y colpamds
extar caftas con muchor chocles de wmar
pamer de sance bailen con ellas of bayle,
que Hamaw Ayrikua, y acobade o
bayle, las gueman, y sacrifican @ Libiac
para gue fes de buena cosecka.  Com
fa mitwns  swperrticion guardam las
matercas del mafs, gue salem muy
pintadas, que laman AMicrazara, o
Mantaysare, ¢ Caullazars, y obros que
Haman FPirwasara, §we som  afrar
magorcar @M g van subiends  lor
grames o dereches simo  Aasiends
caracol.  Estar Micsasara, o Firna-
tara, powmen supersticicraments en for
mionfones de mais, y en las Firvar (gus
towe dowde puardan of mais) paragus e
das puarde, y ¢f dia de laz exhibiciones
1t fumia fonte de e5iEr miagerval, e
tienen biem gue comer las mulas, La
mirma supersticion {iemen con las que
laman Axomamar, gue tom  guandd
salen algunas paper funtas, y las
piardan temer buema cotecha de
papar,” The exhibiciones here referred
to are the occasions when the Indians
brought forth their idols and other
relics of superstition and delivered
them to the ecclesiastical visitors.
At Tarija in Bolivia, dewn to the
present time, & cross is set up at
harvest in the maize-felds, and on it
all maire-spadices growing as twins
are hung. They are called Pacha-
mamas { Earth-mothers) and are thought
to bring good harvests. See Baron
E. Nordenskidld, *Travels #no the
Boundaries of Bolivia and Argentina,”
The Geagraphical Mwurnal, xxi. (1903)
pp. 517, 518. Compare E. ]. Payne,
History of the New World called
America (Oxford, 1892), L 414 34
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till the next harvest, she was asked in the course of the
year how she felt, and if she answered that she felt weak, she
was burned and a fresh Mother of the Maize made, “to the
end the seed of maize may not perish.” Here, it may be
observed, we have a strong confirmation of the explanation
already given of the custom of killing the god, both periodic-
ally and occasionally. The Mother of the Maize was
allowed, as a rule, to live through a year, that being the
period during which her strength might reasonably be sup-
to last unimpaired; but on any symptom of her
strength failing she was put to death, and a fresh and vigorous
Mother of the Maize took her place, lest the maize which
depended on her for its existence should languish and decay.
Hardly less clearly does the same train of thought come

the ancient gt in the harvest customs formerly observed by the Zapotecs

at the
malte-
harvest

of Mexico. At harvest the priests, attended by the nobles
and people, went in procession to the maize fields, where they
picked out the largest and finest sheaf This they took
with great ceremony to the town or village, and placed it in
the temple upon an altar adorned with wild flowers.  After
sacrificing to the harvest god, the priests carefully wrapped
up the sheaf in fine linen and kept it till seed-time. Then
the priests and nobles met again at the temple, one of them
bringing the skin of a wild beast, elaborately ornamented, in
which the linen cloth containing the sheaf was enveloped.
The sheaf was then carried once more in procession to the
field from which it had been taken. Here a small cavity or
subterranean chamber had been prepared, in which the
precious sheaf was deposited, wrapt in its various envelopes.
After sacrifice had been offered to the gods of the fields for
an abundant crop the chamber was closed and covered over
with earth. Immediately thereafter the sowing began.
Finally, when the time of harvest drew near, the buried sheaf
was solemnly disinterred by the priests, who distributed the
grain to all who asked for it. The packets of grain so dis-
tribused were carefully preserved as talismans till the harvest.!
In these ceremonies, which continued to be annually cele-

i Brasseur de Bourbourg, Histeire 1859), iil. 40 sgg. Compare ., i,
der Nations civiliskes du Mexigus ef de 505 5.1 E. | P:;g;, History of the
P Amérigus Centrale (Paris, 1857- New World called Amierica, 1. 419 27,
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brated long after the Spanish conquest, the intention of keep-
ing the finest sheaf buried in the maize field from seed-time
to harvest was undoubtedly to quicken the growth of the
maize.

A fuller and to some extent different account of the
ancient Mexican worship of the maize has been given us
by the Franciscan monk Bernardino de Sahagun, who arrived
in Mexico in 1529, only eight years after its conquest by
the Spaniards, and devoted the remaining sixty-one years
of his long life to labouring among the Indians for their
moral and spiritual good. Uniting the curiosity of a
scientific enquirer to the zeal of a missionary, and aderning
both qualities with the humanity and benevolence of a
good man, he obtained from the oldest and most learned
of the Indians accounts of their ancient customs and beliefs,
and embodied them in a work which, for combined interest
of matter and fulness of detail, has perhaps never been
equalled in the records of aboriginal peoples brought into
contact with European civilisation. This great document,
after lying neglected in the dust of Spanish archives for cen-
turies, was discovered and published almost simultanecusly
in Mexico and England in the first half of the nineteenth
century. It exists in the double form of an Aztec text and
a Spanish translation, both due to Sahagun himself. Only
the Spanish version has hitherto been published in full, but
the original Aztec text, to judge by the few extracts of it
which have been edited and translated, appears to furnish
much more ample details on many points, and in the interest
of learning it is greatly to be desired that a complete edition
and translation of it should be given to the world.

Fortunately, among the sections of this great work which

have been edited and translated from the Aztec original into s

German by Professor Eduard Seler of Berlin is a long one
describing the religious festivals of the ancient Mexican
calendar! From it we learn some valuable particulars as to

1E  Seler, * Altmexikanische of the Mexican gods, has been edited
Studien, il.,” Feriffentiichungen aus and translated ingp German by Fro-
dem hiniglichen Museum fiir Vilber- fessor E. Seler in the same series
kunde, vi. (Betlin, 1809) 3/4 Heft, of publications {** Altmexikanische
PR 67 9. _ Another chapter of Studien,” Verdfentlickungen aus dem
Sahagun's work, describing the costumes  Biwigiicken Museum fiir Vilkerkunds,
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the worship of the Maize-goddess and the ceremonies observed
by the Mexicans for the purpose of ensuring a good crop
of maize. The festival was the fourth of the Aztec year,
and went by the name of the Great Vigil. It fell on a date
which corresponds to the seventh of April. The name of
the Maize-goddess was Chicome couatl, and the Mexicans
conceived and represented her in the form of a woman, red
in face and arms and legs, wearing a paper crown dyed
vermilion, and clad in garments of the hue of ripe cherries.
No doubt the red colour of the goddess and her garments
referred to the deep orange hue of the ripe maize; it was
like the yellow hair of the Greek corn-goddess Demeter.
She was supposed to make all kinds of maize, beans, and
vegetables to grow. On the day of the festival the Mexicans
sent out to the maize-fields and fetched from every field
a plant of maize, which they brought to their houses and
greeted as their maize-gods, setting them up in their
dwellings, clothing them in garments, and placing food
before them. And after sunset they carried the maize-
plants to the temple of the Maize-goddess, where they
snatched them from onec another and fought and struck
each other with them. Further, at this festival they brought
to the temple of the Maize-goddess the maize-cobs which
were to be used in the sowing. The cobs were carried by
three maidens in bundles of seven wrapt in red paper. One
of the girls was small with short hair, another was older
with long hair hanging down, and the third was full-grown
with her hair wound round her head. Red feathers were
gummed to the arms and legs of the three maidens and
their faces were painted, probably to resemble the red
Maize-goddess, whom they may be supposed to have
personated at various stages of the growth of the corn.
The maize-cobs which they brought to the temple of the
Maize-goddess were called by the name of the Maize-god
Cinteot], and they were afterwards deposited in the granary

c

i. 4 (Berlin, 18590) pp. 117 xy.) K. P Fray Bernardine di Sahapun,
Sahagun's work as™a whole is known  Paris, 1880). As to the life ard
to me only in the excellent French charmacter of Sahagun see M. R.
translation of Messrs, D). Jourdanet Simeon's introduction to the transia. -
and K. Simeon {Hirfefre Géndrale des  tion, pp. vil sqq. -

choser de fa Nowvelle-Eipagne par le
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and kept there as “ the heart of the granary " till the sowing
time came round, when they were used as seed,!

The eastern Indians of North America, who subsisted
to a large extent by the cultivation of maize, generally
conceived the spirit of the maize as a woman, and supposed
that the plant itself had sprung originally from the blood
drops or the dead body of the Corn Woman. In the sacred
formulas of the Cherokee the corn is sometimes invoked as
“the Old Woman,” and one of their myths relates how a
hunter saw a fair woman issue from a single green stalk of
comn.! The Iroquois believe the Spirit of the Corn, the
Spirit of Beans, and the Spirit of Squashes to be three
sisters clad in the leaves of their respective plants, very fond
of each other, and delighting to dwell together. This divine
trinity is known by the name of De-o-ha'-ko, which means
“Our Life"” or “Our Supporters.” The three persons of
the trinity have no individual names, and are never
mentioned separately except by means of description. The
Indians have a legend that of old the corn was easily
cultivated, yielded abundantly, and had a grain exceedingly
rich in oil, till the Evil One, envious of this good gift of
the Great Spirit to man, went forth into the fields and
blighted them. And still, when the wind rustles in the
corn, the pious Indian fancies he hears the Spirit of the
Corn bemoaning her blighted fruitfulness? The Huichol
Indians of Mexico imagine maize to be a little girl, who
may sometimes be heard weeping in the fields; so afraid
is she of the wild beasts that eat the corn?

1R de , Aztec text of book
i, translated by Professor E. Seler,
* Altmexikanische  Studien,  ii.,"
Feriffentiichungen ans dem biniplichen
Mucsewm fiir Folberbunde, vi. 2f4 Heft
(Berlin, 1809), pp. 188.-104. The
account of the eeremonies given in the
Spanish version of Sahagun's work is s
deal more summary, See B, de
n, Hirtoive Générale der choses
de fa Nowoveile Espagme (Paris, 1880),
Phe 94-96.
2 J. Mooney, “Myths of the
Cherokee,”" Niweteenth Annual Report

FL. V. VOL. 1

of the Burean of American Ethnolagy,
Part 1. (Washington, 1900) pp. 423,
432, Sce further Adbmir, Arfes, Oririx,
Second Edition, pp. 296 5.

8 L. H. Morgan, Learme of e
frogueir (Rochester, 1851) 161
1., 100, mdin:g to ﬂ'l.v'E roquols
the corn plant sprang from the bosom
of the mother of the Great Spirit after
her burial (L. H. Morgan, op. et
p. 169 note !, i

4 C, Lumholtz, Cnkbmown Mexico
(London, 1go3), ii. 280,
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§ 2. The Mother-cotton in the Punjaub

In the Punjaub, to the east of the Jumna, when the
cotton boles begin to burst, it is usual to select the largest
plant in the field, sprinkle it with butter-milk and rice-water,
and then bind to it pieces of cotton taken from the other
plants of the field. This selected plant is called Sirdar or
Bhogaldaf, that is * mother-cotton,” from &kogla, a name
sometimes given to a large cotton-pod, and daf (for daiya),
%o mother” and after it has been saluted, prayers are
offered that the other plants may resemble it in the richness
of their produce.!

§ 3. The Barley Bride among the Berbers

The conception of the corn-spirit as a bride seems
to come out clearly in a ceremony still practised by
the Berbers near Tangier, in Morocco. When the women
assemble in the fields to weed the green barley or reap the
crops, they take with them a straw figure dressed like a
woman, and set it up among the corn. Suddenly a group of
horsemen from a neighbouring village gallops up and carries
off the straw puppet amid the screams and cries of the women.
However, the ravished effigy is rescued by another band of
mounted men, and after a struggle it remains, more or less
dishevelled, in the hands of the women. That this pretended
abduction is a mimic marriage appears from a Berber
custom in accordance with which, at a real wedding, the
bridegroom carries off his seemingly unwilling bride on horse-
back, while she screams and pretends to summon her friends
to her rescue. No fixed date is appointed for the simulated
abduction of the straw woman from the barley-field, the time
depends upon the state of the crops, but the day and hour
are made public before the event. Each village used to prac-
tise this mimic contest for possession of the straw woman,
who probably represents the Barley Bride, but nowadays the
custom is growing obsolete.*

1 M. M. Elliot, Suptlemental Glos- T W. B. Harris, " The B:rh:n-ﬁf
sary of Terms wied in the North- West-  Moroceo,”  fewrnal of the Anthre-

grn  Provinces, edited by ], Beames logical  Jmstitaul, 8
{London, 186g), i 254- J ﬁ o ol
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An earlier account of what seems to be the same practice
runs as follows : * There is a curious custom which seems to
be a relic of their pagan masters, who made this and the
adjoining regions of North Africa the main granary of their
Latin empire. When the young corn has sprung up, which
it does about the middle of February, the women of the
villages make up the figure of a female, the size of a very
large doll, which they dress in the gaudiest fashion they can
contrive, covering it with ornaments to which all in the
village contribute something ; and they give it a tall, peaked
head-dress. This image they carry in procession round
their ficlds, screaming and singing a peculiar ditty. The
doll is borne by the foremost woman, who must yield it to
any one who is quick enough to take the lead of her, which
is the cause of much racing and squabbling. The men also
have a similar custom, which they perform on horseback.
They call the image Mata. These ceremonies are said by
the people to bring good luck. Their efficacy ought to be
great, for you frequently see crowds of men engaged in
their performances running and galloping recklessly over the
young crops of wheat and barley. Such customs are
directly opposed to the faith of Islam, and I never met with
a Moor who could in any way enlighten me as to their
origin. The Berber tribes, the most ancient race now
remaining in these regions, to which they give the name, are
the only ones which retain this antique usage, and it is
viewed by the Arabs and dwellers in the town as a remnant
of idolatry.' We may conjecture that this gaudily dressed
effigy of a female, which the Berber women carry about
their fields when the corn is sprouting, represents the Corn-
mother, and that the procession is designed to promote the
growth of the crops by imparting to them the quickening
influence of the goddess. We can therefore understand why
there should be a competition among the women for the
possession of the effigy; each woman probably hopes to
secure for herself and her crops a larger measure of fertility
by appropriating the image of the Corn - mother.  The
competition on horseback among the men is no doubt to be

! Sir John Drummond Hay, Wesfern  Animals (1844), p- 9. quoted in Falk-
Barbary, its Wild Tribes and Savage lore, il (1896) pp. 306 s
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explained similarly ; they, too, race with each other in their
eagerness to possess themselves of an effigy, perhaps of a
male power of the corn, by whose help they expect to pro-
cure a heavy crop. Such contests for possession of the
corn-spirit embodied in the corn-stalks are common, as we
have seen, among the reapers on the harvest fields of
Europe. Perhaps they help to explain some of the contests
in the Eleusinian games, among which horse-races as well as
foot-races were included.!

§ 4. The Rice-mother in the East Indies

If the reader still feels any doubts as to the meaning
of the harvest customs which have been practised within
living memory by European peasants, these doubts may
perhaps be dispelled by comparing the customs observed at
the rice-harvest by the Malays and Dyaks of the East Indies.
For these Eastern peoples have not, like our peasantry,
advanced beyond the intellectual stage at which the customs
originated ; their theory and their practice are still in
unison ; for them the quaint rites which in Europe have
long dwindled into mere fossils, the pastime of clowns and
the puzzle of the learned, are still living realities of which
they can render an intelligible and truthful account. Hence
a study of their beliefs and usages concerning the rice may
throw some light on the true meaning of the ritual of the
corn in ancient Greece and modern Europe.

Now the whole of the ritual which the Malays and
Dyaks observe in connexion with the rice is founded on the
simple conception of the rice as animated by a soul like
that which these people attribute to mankind. They explain
the phenomena of reproduction, growth, decay and death in
the rice on the same principles on which they explain the
corresponding phenomena in human beings, They imagine
that in the fibres of the plant, as in the body of a man,
there-is a certain vital element, which is so far independent
of the plant that it may for a time be completely separated
from it without fatal effects, though if its absence be
prolonged beyond certain limits the plant will wither and

1 See above, pp. 70 577,
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die. This vital yet separable element is what, for the want
of a better word, we must call the soul of a plant, just as a
similar vital and separable element is commonly supposed
to constitute the soul of man; and on this theory or myth
of the plant-soul is built the whole worship of the cereals,
just as on the theory or myth of the human soul is built
the whole worship of the dead,—a towering superstructure
reared on a slender and precarious foundation.

The strict parallelism between the Indonesian ideas
about the soul of man and the soul of rice is well brought
out by Mr. R. J. Wilkinson in the following passage: “ The
spirit of life,—which, according to the ancient Indonesian
belief, existed in all things, even in what we should now
consider inanimate objects—is known as the sémangar. It
was not a ‘soul’ in the modern English sense, since it was
not the exclusive possession of mankind, its separation from
the body did not necessarily mean death, and its nature may
possibly not have been considered immortal. At the present
day, if a Malay feels faint, he will describe his condition by
saying that his * spirit of life’ is weak or is ‘flying* from his
body ; he sometimes appeals to it to return : * Hither, hither,
bird of my soul’ Or again, if a Malay lover wishes to
influence the mind of a girl, he may seek to obtain control
of her s#mangat, for he believes that this spirit of active and
vigorous life must quit the body when the body sleeps and
so be liable to capture by the use of magic arts. It is,
however, in the ceremonies connected with the so-called
* spirit of the rice-crops’ that the peculiar characteristics of
the sémangat come out most clearly. The Malay considers
it essential that the spirit of life should not depart from the
rice intended for next year’s sowing as otherwise the dead
seed would fail to produce any crop whatever, He, there-
fore, approaches the standing rice-crops at harvest-time in a
deprecatory manner ; he addresses them in endearing terms ;
he offers propitiatory sacrifices ; he fears that he may scare
away the timorous *bird of life’ by the sight of a weag®n or
the least sign of violence. He must reap the seed-rice, but
he does it with a knife of peculiar shape, such that the cruel
blade is hidden away beneath the reaper’s fingers and does
not alarm the ‘soul of the rice’ When once the seed-rice
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has been harvested, more expeditious reaping-tocls may be
employed, since it is clearly unnecessary to retain the spirit
of life in grain that is only intended for the cooking-pot.
Similar rites attend all the processes of rice-cultivation—the
sowing and the planting-out as well as the harvest,—for at
each of these stages there is a risk that the vitality of the
crop may be ruined if the bird of life is scared away. In
the language used by the high-priests of these very ancient
ceremonies we constantly find references to Sri (the Hindu
Goddess of the Crops), to the fruit of the Tree of Knowledge,
and to Adam who, according to Moslem tradition, was the
first planter of cereals ;—many of these refercnces only
represent the attempts of the conservative Malays to make
their old religions harmonize with later beliefs. Beneath
successive layers of religious veneer, we see the animism of
the old Indonesians, the theory of a bird-spirit of life, and
the characteristic view that the best protection against evil
lies in gentleness and courtesy to all animate and inanimate
things."

“ [t is a familiar fact,” says another eminent authority on
the East Indies, “that the Indonesian imagines rice to be
animated, to be provided with ‘soul-stuff’ Since rice is
everywhere cultivated in the Indian Archipelago, and
with some exceptions is the staple food, we need not
wonder that the Indonesian conceives the rice to be not
merely animated in the ordinary sense but to be possessed
of a soul-stufl which in strength and dignity ranks with that
of man. Thus the Bataks apply the same word #ondi to
the soul-stuff of rice and the soul-stuff of human beings.
Whereas the Dyaks of Poelopetak give the name of gana to
the soul-stuff of things, animals, and plants, they give the
name of Aambaruan to the soul-stuff of rice as well as of

I R. J. Wilkinson (of the Civil Ser-
vice of the Federated Malay States),
Malay Belic/i (London and Leyden,
1906)™pp. 49-51. On the conception
of the soul as a bird, see Fados and the
Perils of the Soul pp. 33 . The
Toradjas of Central Celebes think that
the soul of the rice is embodied in a
pretty little blue bird, which builds its
nest in the rice-ficld when the ears are

forming and vanishes after harvest.
Hence no one may drive away, much
less kill, these birds; to do so wouald
not only injure the crop, the sacrilegious
wretch himself would suffer from sick-
ness, which might end in blindness.
See A. C. Kruyt, **De Rijstmoeder
in den Indischen Archipel,” p. 374
(se¢ the full referemce in the next
note).
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man. So also the inhabitants of Halmahera call the soul-

stuff of things and plants gikd and dufenetna,
food they recognise a gurumi.

but in men and
Of the Javanese, Malays,

Macassars, Buginese, and the inhabitants of the island of

Buru we know that they ascribe
well as to men.

stmangat to rice as

a sumangé, sumangai, or
So it is with the

Toradjas of Central Celebes; while they manifestly conceive

all things and plants as
or soul-stuff only to men,

animated, they attribute a fawoana
animals, and rice. It need hardly

be said that this custom originates in the very high value

that is set on rice"!

Believing the rice to be
of a man,
deference and the
fellows. Thus they

the Indonesians naturally
consideration which they shew to their
behave towards the rice in bloom as

animated by a soul like that

treat it with the

they behave towards a pregnant woman ; they abstain from

firing guns or making loud noises i
should so frighten the soul of
carry and bear no grain ; and for
not talk of corpses or demons in the rice-fields.

the field, lest they
the rice that it would mis-
the same reason they will
Moreover,

they feed the blooming rice with foods of various kinds

which are believed to be wholesome for
rice-ears are just beginning to

but when the

women with child ;
form, they are

looked upon as infants, and women go through the fields
feeding them with rice-pap as if they were human babes*
In such natural and obvious comparisons of the breeding
plant to a breeding woman, and of the young grain to a

young child, is to be sought the origin of the

1 A, C. Kruyt, ¥ De Rijstmoeder in
den Indischen Archipel," Perslages en
Mededeclingen der honinkiijke Akadenie
van Wefemschagfen, Afdeeling Letter-
kunde, Vierde Recks, v. part 4 {Am-
sterdam, 1903), pp- 361 5 i
essay (pp. 361-411) contains a valuable
collection of facts relating to what the
writer calls the Rice-mother in the
East Indies. But it is to be observed
that while all the Indonesian peoples

1o treat a certain portion of the
rice at harvest with superstitious respect
and ceremony, only a part of them
actually call it ““the Rice-mother."
Mr. Kruyt prefers to speak of ** soul-

kindred Greek

stuff" rather than of 2 soul,"” because,
according to him, in living beings the
animating principle is conceived, not
as a tiny being confined to = single
of the body, bat as a sort of fuid
ar ether diffused through every part of
the body. Seec his work, Het Ami-
peisme im den Sadischen Archipel (The
Hague, 1906), pp- T 79§ In the
latter work (pp. 145-150) the writer
gives o more summary accolint the
Indonesian theory of the rice-soul.

% See The Magic Art and the Evolu-
tion of Kings, i, 28 59,5 A C. Kruyt,
« De Rijstmoeder,” ep. ¢it. pp- 363 4
370 M9
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by the In-
donesians
as if it
were &
woman.



Ka

of

their treat
ment of

the soul of
the rice.

0

Instra-
ments used
by the
Kayans for

pose of

184 THE CORN-MOTHER IN MANY LANDS CHAP.

conception of the Corn-mother and the Corn-daughter,
Demeter and Persephone, and we need not go further afield
to search for it in a primitive division of labour between the
sexes! But if the timorous feminine soul of the rice can be
frightened into a miscarriage even by loud noises, it is easy
to imagine what her feelings must be at harvest, when
people are under the sad necessity of cutting down the rice
with the knife. At so critical a season every precaution
must be used to render the necessary surgical operation of
reaping as inconspicuous and as painless as possible. For
that reason, as we have seen,? the reaping of the seed-rice is
done with knives of a peculiar pattern, such that the blades
are hidden in the reapers’ hands and do not frighten the rice-
spirit till the very last moment, when her head is swept off
almost before she is aware; and from a like delicate motive
the reapers at work in the fields employ a special form of
speech, which the rice-spirit cannot be expected to under-
stand, so that she has no warning or inkling of what is
going forward till the heads of rice are safely deposited in
the basket.®

Among the Indonesian peoples who thus personify the
rice we may take the Kayans or Bahaus of Central Borneo as
typical. As we have already seen, they are essentially an
agricultural people devoted to the cultivation of rice, which
furnishes their staple food ; their religion is deeply coloured
by this main occupation of their lives, and it presents many
analogies to the Eleusinian worship of the corn-goddesses
Demeter and Persephone.' And just as the Greeks regarded
corn as a gift of the goddess Demeter, so the Kayans
believe that rice, maize, sweet potatoes, tobacco, and all the
other products of the earth which they cultivate, were
originally created for their benefit by the spirits.®

In order to secure and detain the volatile soul of the
rice the Kayans resort to a number of devices. Among the
instruments employed for this purpose are a miniature
ladder, a spatula, and a basket containing hooks, thorns, and

1 See above, pp. ';r] 0. Rijstmoeder,™ ap. ot p. 372

2 See above, p. 181, ! See above, pp. 92 5y

¥ See Tuboo and the Perily of the b A W. Nieuwenhuis, Quer diwrck
Sowl, pp. 411 5g. 5 A C. Kruyt, **De Borned (Leyden, 1904-1907), i. 157 5y-
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cords. With the spatula the priestess strokes the soul of caching
the rice down the little ladder into the basket, where it is f‘:lt“""‘
naturally held fast by the hooks, the thorn, and the cord ; soul of
and having thus captured and imprisoned the soul she e ro
conveys it into the rice-granary. Sometimes a bamboo box

and a net are used for the same purpose. And in order to

ensure a good harvest for the following year it is necessary

not only to detain the soul of all the grains of rice which

are safely stored in the granary, but also to attract and
recover the soul of all the rice that has been lost through

falling to the earth or being eaten by deer, apes, and pigs.

For this purpose instruments of various sorts have been
invented by the priests. One, for example, is a bamboo

vessel provided with four hooks made from the wood of a
fruit-tree, by means of which the absent rice-soul may be
hooked and drawn back into the vessel, which is then hung

up in the house. Sometimes two hands carved out of the

wood of a fruit-tree are used for the same purpose. And Cere-
every time that a Kayan housewife fetches rice from the plirie
granary for the use of her household, she must propitiate mm
the souls of the rice in the granary, lest they should be u{ml:{:
angry at being robbed of their substance. To keep them fiee from
in good humour a bundle of shavings of a fruit-tree and

a little basket are always hung in the granary. An egg

and a small vessel containing the juice of sugar-cane are
attached as offerings to the bundle of shavings, and the

basket contains a sacred mat, which is used at fetching the

ric. When the housewife comes to fetch rice from the
granary, she pours juice of the sugar-cane on the egg, takes

the sacred mat from the basket, spreads it on the ground,

lays a stalk of rice on it, and explains to the souls of the

rice the object of her coming. Then she kneels before the

mat, mutters some prayers or spells, eats a single grain from

the rice-stalk, and having restored the various objects to

their proper place, departs from the granary with the
requisite amount of rice, satisfied that she has discharged

her religious duty to the spirits of the rice. At harvest the

spirits of the rice are propitiated with offerings of food and

water, which are carried by children to the rice-fields. At
evening the first rice-stalks which have been cut are solemnly
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brought home in a consecrated basket to the beating of a
gong, and all cats and dogs are driven from the house before
the basket with its precious contents is brought in.!

Among the Kayans of the Mahakam river in Central
Borneo the sowing of the rice is immediately preceded by a
performance of masked men, which is intended to attract the
soul or rather souls of the rice and so to make sure that the

sowing for harvest will be a good one. The performers represent

the

ing the
soul of
the rice.

prposc:
of attract-

spirits ; for, believing that spirits are mightier than men,
the Kayans imagine that they can acquire and exert super-
human power by imitating the form and actions of spirits*
To support their assumed character they wear grotesque masks
with goggle eyes, great teeth, huge ears, and beards of white
goat's hair, while their bodies are so thickly wrapt up in
shredded banana-leaves that to the spectator they present
the appearance of unwieldy masses of green foliage. The
leader of the band carries a long wooden hook or rather
crook, the shaft of which is partly whittled into loose
fluttering  shavings. These disguises they don at a
little distance from the village, then dropping down the
river in boats they land and march in procession to an open
space among the houses, where the people, dressed out in all
their finery, are waiting to witness the performance. Here
the maskers range themselves in a circle and dance for some
time under the burning rays of the midday sun, waving their
arms, shaking and turning their heads, and executing a
varicty of steps to the sound of a gong, which is beaten
according to a rigidly prescribed rhythm. After the dance
they form a line, one behind the other, to fetch the vagrant
soul of the rice from far countries, At the head of the
procession marches the leader holding high his crook and
behind him follow all the other masked men in their lealy
costume, each holding his fellow by the hand. As he
strides along, the leader makes a motion with his crook
as if he were hooking something and drawing it to himself,
and 4he gesture is imitated by all his followers. What
1 A W. Niewvenhuls, sp. ot. i the masked dances and pantomimes of
g18-121. Compare id,, /u Centraal many savage tribes.  If that is o, it
Hornee (Leyden, 1900), L 154 spq. ghews how deeply the principle of
_ imitative magic has influenced savage
® A similar beliel probably explains  religion.
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he is thus catching are the souls of the rice, which
sometimes wander far away, and by drawing them home
to the village he is believed to ensure that the seed of
the rice which is about to be sown will produce a plentiful
harvest. As the spirits are thought not to pOSSESS the
power of speech, the actors who personate them may not
utter a word, else they would run the risk of falling down
dead. The great field of the chief is sown by repre-
sentatives of all the families, both free and slaves, on the
day after the masquerade. On the same day the free
families sacrifice on their fields and begin their sowing on
one or other of the following days. Every family sets up
in its field a sacrificial stage or altar, with which the sowers
must remain in connexion during the time of sowing.
Therefore no stranger may pass between them and the
stage ; indeed the Kayans are not allowed to have anything
to do with strangers in the fields; above all they may not
speak with them. If such a thing should accidentally happen,
the sowing must cease for that day. At the sowing festival,
but at no other time, Kayan men of the Mahakam river, like
their brethren of the Mendalam river, amuse themselves
with spinning tops. For nine days before the masquerade
takes place the people are bound to observe certain taboos :
no stranger may enter the village: no villager may pass the
night out of his own house: they may not hunt, nor pluck
fruits, nor fish with the casting-net or the drag-net.! In this
tribe the proper day for sowing is officially determined by
a priest from an observation of the sun setting behind the
hills in a line with two stones which the priest has set up,
one behind the other. However, the official day often does
not coincide with the actual day of sowing.?

The masquerade thus performed by the Kayans of the
Mahakam river before sowing the rice is an instructive
example of a religious or rather magical drama acted for
the express purpose of ensuring a good crop. As such it
may be compared to the drama of Demeter and Persephone,

- L]

! A. W. Nicuwenhuis, Quer durch observed at the sowing season by the
Bormen, 1. 322-330. Compare id,, fu  Kayans of the Mendalam river, see
Ceniraal Rornee, 1. 185 59, As to the above, PP 94 Y- .
masquerades performed and the taboos 1 A, W. Nicuwenhuis, o, oif. i, 317
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the Comn-mother and the Corn-maiden, which was annually
played at the Eleusinian mysteries shortly before the
autumnal sowing of the corm. 1f my interpretation of these
mysteries is correct, the intention of the Greek and of the
Kayan drama was one and the same.

At harvest the Dyaks of Northern Borneo have a special
feast, the object of which is “to secure the soul of the rice,
which if not so detained, the produce of their farms would
speedily rot and decay. At sowing time, a little of the
principle of life of the rice, which at every harvest is secured
by their priests, is planted with their other seeds, and is thus
propagated and communicated.” The mode of securing the
soul of the rice varies in different tribes.  In the Quop district
the ceremony is performed by the chief priest alone, first in the
long broad verandah of the common house and afterwards
in each separate family apartment. As a preparation for
the ceremony a bamboo altar, decorated with green boughs
and red and white streamers, is erected in the verandah,
and presents a very gay appearance. Here the people, old
and young, assemble, the priestesses dressed in gorgeous
array and the elder men wearing bright-coloured jackets and
trousers of purple, yellow, or scarlet hue, while the young
men and lads beat gongs and drums. When the priest,
with a bundle of charms in either hand, is observed to be
gazing earnestly in the air at something invisible to common
eyes, the band strikes up with redoubled energy, and the
elderly men in the gay breeches begin to shriek and revolve
round the altar in the dance. Suddenly the priest starts
up and makes a rush at the invisible object; men run to
him with white cloths, and as he shakes his charms over the
cloths a few grains of rice fall into them. These grains are
the soul of the rice; they are carefully folded up in the
cloths and laid at the foot of the altar. The same perform-
ance is afterwards repeated in every family apartment. In
some tribes the soul of the rice is secured at midnight. Out-
side tke village a lofty altar is erected in an open space
surrounded by the stately forms of the tropical palms.
Huge bonfires cast a ruddy glow over the scene and light
up the dusky but picturesque forms of the Dyaks as they
move in slow and solemn dance round the altar, some
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bearing lighted tapers in their hands, others brass salvers
with offerings of rice, others covered baskets, of which the
contents are hidden from all but the initiated. The corner-
posts of the altar are lofty bamboos, whose leafy tops are
yet green and rustle in the wind; and from one of them
a long narrow streamer of white cloth hangs down.  Suddenly
elders and priests rush at this streamer, seize the end of it,
and amid the crashing music of drums and gongs and the
yells of the spectators begin dancing and swaying themselves
backwards and forwards, and to and fro. A priest or elder
mounts the altar amid the shouts of the bystanders and
shakes the tall bamboos violently ; and in the midst of all
this excitement and hubbub small stones, bunches of hair,
and grains of rice fall at the feet of the dancers, and are
carefully picked up by watchful attendants. These grains
are the soul of the rice. The ceremony ends with several
of the oldest priestesses falling, or pretending to fall, sense-
less to the ground, where, till they come to themselves, their
heads are supported and their faces fanned by their younger
colleagues. At the end of the harvest, when the year's crop
has been garnered, another feast is held. A pig and fowls
are killed, and for four days gongs are beaten and dancing
kept up. For eight days the village is tabooed and no
stranger may enter it. At this festival the ceremony of
catching the soul of the rice is repeated to prevent the crop
from rotting ; and the soul so obtained is mixed with the
seed-rice of the next year.! *

The same need of securing the soul of the rice, if the Reclling
crop is to thrive, is keenly felt by the Karens of Burma. :J;:ﬁ“ o
When a rice-field does not flourish, they suppose that the among tne
soul (kelak) of the rice is in some way detained from the rice. purma.
If the soul cannot be called back, the crop will fail. The
following formula is used in recalling the kelah (soul) of the
rice : “ O come, rice-kelah, come Come to the field. Come
to the rice. With seed of each gender, come. Come from
the river Kho, come from the river Kaw ; from tha place .
where they meet, come. Come from the Wgst, come from

! Spenser St. John, Life in fhe quoted in H. Ling Roth's Nativer of
Forests of the Far East® (Londen, Sarawak and Britich Nerth Bornes
1863), i. 187, 192 sgy. ; W. Chalmers, {London, 18g6) L 412-414.
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the East. From the throat of the bird, from the maw of
the ape, from the throat of the elephant. Come from the
sources of rivers and their mouths. Come from the country
of the Shan and Burman. From the distant kingdoms come
From all granaries come. O rice-kelak, come to the rice?!

Among the Taungthu of Upper Burma it is customary,
when all the rice-fields have been reaped, to make a trail of
unhusked rice (paddy) and husks all the way from the fields
to the farm-house in order to guide the spirit or butterfly,
as they call it, of the rice home to the granary. Care is
taken that there should be no break in the trail, and the
butterfly of the rice is invited with loud cries to come to the
house. Were the spirit of the rice not secured in this
manner, next year'’s harvest would bebad.* Similarly among
the Cherokee Indians of North America “ care was always
taken to keep a clean trail from the field to the house, so
that the corn might be encouraged to stay at home and not
go wandering elsewhere,” and “seven ears from the last
year's crop were always put carefully aside, in order to
attract the corn, until the new crop was ripened.”® In Hsa
Méng Hkam, a native state of Upper Burma, when two men
work rice-fields in partnership, they take particular care as
to the division of the grain between them. Each partner
has a basket made, of which both top and bottom are
carefully closed with wood to prevent the butterfly spirit of
the rice from escaping ; for if it were to flutter away, the next
year’s crop would be but poor.! Among the Talaings of
Lower Burma “the last sheafl is larger than the rest; it is
brought home separately, usually if not invariably on the
morning after the remainder of the harvest has been carted
to the threshing-floor. The cultivators drive out in their
bullock-cart, taking with them a woman's comb, a looking-
glass, and a woman's skirt. The sheaf is dressed in the
skirt, and apparently the form is gone through of presenting

1 Rev, E. B. Cross, **Onthe Karens,"
Journalwaf the American Oriental
Society, iv. (1854) p. 300,

?(Sir) J. G. Bcott and J. P.
Hardiman, Gasetteer of Upper Burma
and of the Sham Stater (Rangoon,
t9oo-1901), Fart i. vol. i. p. 550.

¥ J. Mooney, “Myths of the

Cherokee,”™ Nimeteenth Annual Report
of the Burcau of American Ethnology,
Part i. (Washington, 1900} p. 423.
Compare Adownis, Attis, Oriris, Second
Edition, pp- 296 5.

4 (8ir) ]. G. Scott and J. P. Hardi-
man, af. off. Part fi. vol. L. p. 172
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it with the glass and comb. It is then brought home in
triumph, the people decking the cart with their silk kerchiefs,
and cheering and singing the whole way. On their arrival
home they celebrate the occasion with a feast. Strictly
speaking the sheaf should be kept apart from the rest of the
harvest ; owing, however, to the high price of paddy it often
finds its way to the threshing-floor. Even when this is not
the case it is rarely tended so carefully as it is said to have
been in former days, and if not threshed with the remaining
crop is apt to be eaten by the cattle. So far as I could
ascertain it had never been the custom to keep it throughout
the year; but on the first ploughing of the ensuing season
there was some ceremony in connection with it. The name
of the sheaf was Boumagyi ; at first I was inclined to fancy
that this was a contraction of thelinbon ma gyi, ‘the old
woman of the threshing-floor.” There are, however, various
reasons for discarding this derivation, and I am unable to
suggest any other”! In this custom the personification of
the last sheaf of rice as a woman comes out clearly in the
practice of dressing it up in female attire.

The Corn-mother of our European peasants has her 1':&':_‘@-
match in the Rice-mother of the Minangkabauers of amcag (e
Sumatra. © The Minangkabauers definitely attribute a soul ﬂ‘é:l“.-_‘.; =
to rice, and will sometimes assert that rice pounded in the Sumaira
usual way tastes better than rice ground in a mill, because
in the mill the body of the rice was so bruised and battered
that the soul has fled from it. Like the Javanese they
think that the rice is under the special guardianship of a
female spirit called Saning Sar, who is conceived as so
closely knit up with the plant that the rice often goes by
her name, as with the Romans the corn might be called
Ceres, In particular Saning Sari is represented by certain
stalks or grains called indoea padi, that is, literally, * Mother
of Rice” a name that is often given to the guardian spirit
herself. This so-called Mother of Rice is the occasion of a
number of ceremonies observed at the planting and harvesting

of the rice as well as during its preservatios in the barn.

i From a letter written to me by  Fumivall adds that in Upper Burma
Mr. J. 5. Fumivall and dated Pegu the custom of the Senmagyi sheal is
Club, Rangoom, 6/6 (si). Mr. unknown.
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When the seed of the rice is about to be sown in the
nursery or bedding-out ground, where under the wet system
of cultivation it is regularly allowed to sprout before being

° transplanted to the fields, the best grains are picked out to

form the Rice-mother, These are then sown in the middle
of the bed, and the common seed is planted round about
them. The state of the Rice-mother is supposed to exert
the greatest influence on the growth of the rice; il she
droops or pines away, the harvest will be bad in consequence.
The woman who sows the Rice-mother in the nursery lets
her hair hang loose and afterwards bathes, as a means of
ensuring an abundant harvest. When the time comes to
transplant the rice from the nursery to the field, the Rice-
mother receives a special place either in the middle or in a
corner of the field, and a prayer or charm is uttered as
follows : * Saning Sari, may a measure of rice come from a
stalk of rice and a basketful from a root; may you be
frightened neither by lightning nor by passers-by ! Sunshine
make you glad ; with the storm may you be at peace; and
may rain serve to wash your face!™ While the rice is
growing, the particular plant which was thus treated as the
Rice-mother is lost sight of; but before harvest another
Rice-mother is found. When the crop is ripe for cutting,
the oldest woman of the family or a sorcerer goes out to
look for her. The first stalks seen to bend under a passing
breeze are the Rice-mother, and they are tied together but
not cut until the first-fruits of the field have been carried
home to serve as a festal meal for the family and their
friends, nay even for the domestic animals ; since it is Saning
Sari's pleasure that the beasts also should partake of her
good gifts. After the meal has been eaten, the Rice-mother
is fetched home by persons in gay attire, who carry her very
carefully under an umbrella in a neatly worked bag to the
barn, where a place in the middle is assigned to her, Every
one believes that she takes care of the rice in the barn and
even multiplies it not uncommonly.'

1], L. van Cer Toorn, * Het 63-65. Inthe charm recited at sowiag

animisme bij den Minangkabaver der
Padangsche Bovenlanden,” Bifdragen
for de Taal- Land- en Volkenkunde van
Nederlandech [ndiz, xxxix. (1890) pp

the Rice-mother in the bed, [ have
translated the Dutch word sloel as
*root,™ but I am not sure of its precise
meaning in this connexion. It is
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When the Tomori of Central Celebes are about to plant
the rice, they bury in the field some betel as an offering to
the spirits who cause the rice to grow. Over the spot where
the offering is buried a small floor of wood is laid, and the
[amily sits on it and consumes betel together as a sort of
silent prayer or charm to ensure the growth of the crop.
The rice that is planted round this spot is the last to be
reaped at harvest. At the commencement of the reaping
the stalks of this patch of rice are tied together into a sheaf,
which is called “the Mother of the Rice” (imemo pae), and
offerings in the shape of rice, fowl's liver, eggs, and other
things are laid down before it. When all the rest of the
rice in the field has been reaped, “ the Mother of the Rice "
is cut down and carried with due honour to the rice-barn,
where it is laid on the floor, and all the other sheaves are
piled upon it The Tomori, we are told, regard the Mother
of the Rice as a special offering made to the rice-spirit
Omonga, who dwells in the moon. If that spirit is not
treated with proper respect, for example if the people who
fetch rice from the barn are not decently clad, he is angry
and punishes the offenders by eating up twice as much rice
in the barn as they have taken out of it ; some people have
heard him smacking his lips in the barn, as he devoured the
rice. On the other hand the Toradjas of Central Celebes,
who also practise the custom of the Rice-mother at harvest,
regard her as the actual mother of the whole harvest, and
therefore keep her carefully, lest in her absence the garnered
store of rice should all melt away and disappear.! Among
the Tomori, as among other Indonesian peoples, reapers at
work in the field make use of special words which differ
from the terms in ordinary use; the reason for adopting this
peculiar form of speech at reaping appears to be, as [ have
already pointed out, a fear of alarming the timid soul of the
rice by revealing the fate in store for it To the same

doublless identical with the English
agricultural term * to stool,” which is
said of a number of stalks sprouting
from’ a single sced, as I learn from
my friend Professor W, Somerville of
Ouxford,

' A. C. Krijt, *“Eenige ethno-

FT. V. YOL. 1

grafische aanteckeningen omtgent de
Toboengkoe en de Tomori,” Mede.
deelingen van wepe et Nederfandsche
Zendefingpensotichag, xliv, (1900) pp.
237, 230 &7

! Sec Taboo and the Perils of the
Sowl, pp. 411 5§,

o
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motive is perhaps to be ascribed the practice observed
by the Tomori of asking each other riddles at harvest.'
Similarly among the Alfoors or Toradjas of Poso, in Central
Celebes, while the people are watching the crops in the fields
they amuse themselves with asking each other riddles and
telling stories, and when any one guesses a riddle aright, the
whole company cries out, “ Let our rice come up, let fat ears
come up both in the lowlands and on the heights” But all
the time between harvest and the laying out of new fields
the asking of riddles and the telling of stories is strictly
forbidden® Thus among these people it seems that the
asking of riddles is for some reason regarded as a charm
which may make or mar the crops.

Among some of the Toradjas of Celebes the ceremony
of cutting and bringing home the Mother of the Rice
is observed as follows. When the crop is ripe in the
fields, the Mother of the Rice (dmromg pdre) must be
fetched before the rest of the harvest is reaped. The
ceremony is performed on a lucky day by a woman, who
knows the rites. For three days previously she observes
certain precautions to prevent the soul (seemangdna dse) of
the rice from escaping out of the field, as it might be apt to
do, if it got wind that the reapers with their cruel knives
were 50 soon to crop the ripe ears. With this view she ties
up a handful of standing stalks of the rice into a bunch in
each corner of the field, while she recites an invocation
to the spirits of the rice, bidding them gather in the field
from the four quarters of the heaven. As a further pre-
caution she stops the sluices, lest with the outrush of the
water from the rice-field the sly soul of the rice should make
good its escape. And she ties knots in the leaves of the
rice-plants, all to hinder the soul of the rice from running
away. This she does in the afternoon of three successive
days. On the morning of the fourth day she comes again
to the field, sits down in a corner of it, and kisses the rice
threer times, again inviting the souls of the rice to come
thither and a=suring them of her affection and care. Then

-
1 A C Kruijt, ap. af. p. 228, elijk leven van den Foso. Alfoer,™
Mededeelingen van wepe ket Nederland-
2 A. C. Kruiit, “Een en ander  sohbe Zemdelingpensotschap, xxxiz. (1895)
aangaande het geestelijk en maatschap-  pp. 142 5.



¥i THE RICE-MOTHER IN THE EAST INDIES 195

she cuts the bunch of rice-stalks which she had tied together
on one of the previous days. The stalks in the bunch must
be nine in number, and their leaves must be cut with them,
not thrown away. As she cuts, she may not look about
her, nor cry out, nor speak to any one, nor be spoken to;
but she says to the rice, “ The prophet reaps you. [ take
you, but you diminish not; I hold you in my hand and you
increase. You are the links of my soul, the support of my
body, my blessing, my salvation. There is no God but
God.” Then she passes to another corner of the field to
cut the bunch of standing rice in it with the same ceremony ;
but before coming to it she stops halfl way to pluck another
bunch of five stalks in like manner. Thus from the four
sides of the field she collects in all fifty-six stalks of rice,
which together make up the Mother of the Rice (dwromg
pdre). Then in a corner of the field she makes a little
stage and lays the Mother of the Rice on it, with the ears
turned towards the standing rice and the cut stalks
towards the dyke which encloses the field. After that she
binds the fifty-six stalks of the Rice-mother into a sheaf
with the bark of a particular kind of tree. As she does so,
she says, “ The prophet binds you into a sheaf; the angel
increases you ; the awdlli cares for you. We loved and
cared for each other.” Then, after anocinting the sheaf and
fumigating it with incense, she lays it on the little stage
On this stage she had previously placed several kinds of
rice, betel, one or more eggs, sweetmeats, and young coco-
nuts, all as offerings to the Mother of the Rice, who, if she
did not receive these attentions, would be offended and visit
people with sickness or even vanish away altogether, Some-
times on large farms a fowl is killed and its blood deposited
in the half of a coco-nut on the stage. The standing rice
round about the stage is the last of the whole field to be
reaped. When it has been cut, it is bound up with the
Mother of the Rice into a single sheaf and carried home.
Any body may carry the sheaf, but in doing so he er she
must take care not to let it fall, or the Rice-mgther would be
angry and might disappear.!

1 G. Maan, ** Eenige mededeclingen  Toerateya  ten  oprichtz van  den
omirent de zeden en gewoonten der rijsthouw,” Tiulrckrif? voor Jwdivcke
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Among the Battas or Bataks of Sumatra the rice appears
to be personified as a young unmarried woman rather than
as a mother. On the first day of reaping the crop only a
few ears of rice are plucked and made up into a little sheaf.
After that the reaping may begin, and while it is going
forward offerings of rice and betel are presented in the
middle of the field to the spirit of the rice, who is personified
under the name of Miss Dajang. The offering is accom-
panied by a common meal shared by the reapers. When
all the rice has been reaped, threshed and garnered, the little
sheaf which was first cut is brought in and laid on the top
of the heap in the granary, together with an egg or a stone,
which is supposed to watch over the rice! Though we are
not told, we may assume that the personified spirit of the
rice is supposed to be present in the first sheaf cut and in
that form to keep guard over the rice in the granary.
Another writer, who has independently described the customs
of the Karo-Bataks at the rice-harvest, tells us that the largest
sheaf, which is usually the one first made up, is regarded as
the seat of the rice-soul and is treated exactly like a person;
at the trampling of the paddy to separate the grain from
the husks the sheaf in question is specially entrusted to
a girl who has a lucky name, and whose parents are both
alive.®

The rice
as & young

among the
Bataks of

Taal Land. en  Follenbwnde, xlvi.
{1903) pp- 330-337. The writer dates
his article from Tanneteya (in Celebes?),
but otherwise gives no indication of the
geographical pesition of the people he
describes. A similar omission is com-
mon with Dutch writers on  the
geography and ethnology of the East
Indies, who too ofien appear to assume
that the uncouth names of these har-
barous tribes and obscure hamlets are as
familiar to European readers as Amster-
dam or the Hague. The Toerateyas
whose customs Mr, Maan describes in
this article are the inland inhabitants
of Celelgs. Their name Toerateyas or
Toradjas signifies simply * inlanders "
and Is applied to them by their neigh-
bours wha live nearer the seaj it is
not a name used by the people them-
selves. The Toradjas include many
tribes and the particular tribe whose

usages in regard to the Rice-mother
are deseribed in the text is probably
not one of those whose customs and
beliefs have been described by Mr. A.
C. Emijt in many valuable papers.
Seeabove, p. 183 note!, and The Magie
Art and the Evolution of Kings, i 109
notel,

1 M. Joustra, * Het leven, de reden
en pewoonten der Bataks," Meddee-
lingen van wepe kel Nederlandsche
Zendelingrenootichap, xlvi. (1902) pp.
4325 5

? J. H. Neumann, * Tets over den
landbouw bij de Karo-Bataks,” Mede-
deelinmpen van wege het Nedevigmdsohe
Zendelingprencotsichap, xlvi. (1902) pp-
380 fy. As to the employment m
ritual of young people whose parents
are both alive, see Addbwis, Atfis, Onirds,
Second Edition, pp. 413 sgy-
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In Mandeling, a district of Sumatra, contrary to what
seems to be the usual practice, the spirit of the rice is personi-
fied as a male instead of as a female and is called the Rajah
or King of the Rice. He is supposed to be immanent in
certain rice-plants, which are recognised by their peculiar
formation, such as a concealment of the ears in the sheath,
an unusual arrangement of the leaves, or a stunted growth,
When one or more such plants have been discovered in the
field, they are sprinkled with lime-juice, and the spirits are
invoked by name and informed that they are expected at
home and that all is ready for their reception. Then the
King of the Rice is plucked with the hand and seven
neighbouring rice-stalks cut with a knife. He and his seven
companions are then carefully brought home ; the bearer
may not speak a word, and the children in the house may
make no noise till the King of the Rice has been safely
lodged in the granary and tethered, for greater security, with
a grass rope to one of the posts. As soon as that is done,
the doors are shut to prevent the spirits of the rice {rom
escaping. The person who fetches the King of the Rice
from the field should prepare himself for the important duty
by eating a hearty meal, for it would be an omen of a bad
harvest if he presented himself before the King of the
Rice with an empty stomach. For the same reason the
sower of rice should sow the seed on a full stomach, in
order that the ears which spring from the seed may be full
also.!

Again, just as in Scotland the old and the young spirit
of the corn are represented as an Old Wife (Cailleack) and
a Maiden respectively, so in the Malay Peninsula we find
both the Rice-mother and her child represented by different
sheaves or bundles of cars on the harvest-field. The follow-
ing directions for obtaining both are translated from a native
Malay work on the cultivation of rice: “ When the rice is

1 A, L. van Hasselt, ' Nota, betrel-
fende de rijstealtour in de Residentie
Tapanocli,” 7ijdsckrift veor Judische
Toal Land- en Volbenbunde, zxxvi.
(1893) pp. 526-520; Th. A L.
Heyting, ** Beschrijving der Onderal-
deeling Groot- mandeling en Batang-
natal,” TMWMMNM&

Aardrijksbundiy Genootschap, Tweede
Serie, xiv. (1897} pp 290 57. = As to
the mule of sowing seed on a full
stomach, which is 4 simple case of
homoeopathic or imitative magic, see
fusther The Magie Art and the Evoln-
tion of Kings, L 136.
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ripe all over, one must first take the *soul’ out of all the
plots of one’s field. You choose the spot where the rice is
best and where it is ‘female’ (that is to say, where the
bunch of stalks is big) and where there are seven joints in
the stalk. You begin with a bunch of this kind and clip
seven stems to be the ‘soul of the rice'; and then you clip
yet another handful to be the * mother-seed ' for the following
year. The ‘soul’ is wrapped in a white cloth tied with a
cord of ¢¥rap bark, and made into the shape of a little child
in swaddling clothes, and put into the small basket. The
‘ mother-seed' is put into another basket, and both are
fumigated with benzoin, and then the two baskets are
piled the one on the other and taken home, and put into
the A%uk (the receptacle in which rice is stored)."' The
ceremony of cutting and bringing home the Soul of the Rice
was witnessed by Mr. W. W. Skeat at Chodoi in Selangor
on the twenty-eighth of January 1897. The particular
bunch or sheaf which was to serve as the Mother of the
Rice-soul had previously been sought and identified by
means of the markings or shape of the ears. From this
sheaf an aged sorceress, with much solemnity, cut a little
bundle of seven ears, ancinted them with oil, tied them
round with parti-coloured thread, fumigated them with
incense, and having wrapt thera in a white cloth deposited
them in a little oval-shaped basket. These seven ears were
the infant Soul of the Rice and the little basket was its
cradle. It was carried home to the farmer’s house by
another woman, who held up an umbrella to screen the
tender infant from the hot rays of the sun. Arrived at the
house the Rice-child was welcomed by the women of the

‘family, and laid, cradle and all, on a new sleeping-mat with

pillows at the head. After that the farmer's wife was
instructed to observe certain rules of taboo for three days,
the rules being in many respects identical with those which
have to be observed for three days after the birth of a real
child~ For example, perfect quiet must be observed, as in
a house whese a baby has just been born; a light was
placed near the head of the Rice-child’s bed and might not
go out at night, while the fire on the hearth had to be kept
1 W, W. Skeat, Maley Magvc (London, 1900), pp. 225 s
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up both day and night till the threc days were over ; hair
might not be cut; and money, rice, salt, oil, and so forth
were forbidden to go out of the house, though of course
these valuable articles were quite free to come in. Some-
thing of the same tender care which is thus bestowed on
the newly-born Rice-child is naturally extended also to its
parent, the sheafl from whose body it was taken. This
sheaf, which remains standing in the field after the Rice-soul
has been carried home and put to bed, is treated as a newly-
made mother; that is to say, young shoots of trees are
pounded together and scattered broadcast every evening for
three successive days, and when the three days are up you
take the pulp of a coco-nut and what are called " goat-
flowers,” mix them up, eat them with a little sugar, and spit
some of the mixture out among the rice. So after a real
birth the young shoots of the jack-fruit, the rose-apple, certain
kinds of banana, and the thin pulp of young coco-nuts are
mixed with dried fish, salt, acid, prawn-condiment, and' the
like dainties to form a sort of salad, which is administered
to mother and child for three successive days. The last
sheaf is reaped by the farmer's wife, who carries it back to
the house, where it is threshed and mixed with the Rice-
coul. The farmer then takes the Rice-soul and its basket and
deposits it, together with the product of the last sheal, in
the big circular rice-bin used by the Malays. Some grains
from the Rice-soul are mixed with the seed which is to be
sown in the following year.! In this Rice-mother and Rice-
child of the Malay, Peninsula we may sce the counterpart
and in a sense the prototype of the Demeter and Persephone
of ancient Greece.

Once more, the European custom of representing the The Rice-
corn-spirit in the double form of bride and bridegroom ? has g =
its parallel in a ceremony observed at the rice-harvest in bride-
Java. Before thie reapers begin to cut the rice, the priest or Sove in
sorcerer picks out a number of ears of rice, which are tied Java
tog'l:thcr, smeared with ointment, and adorned with flowers. =
Thus decked out, the ears are called the p-m’:’;p:‘ﬂgantgﬂ, that
is'the Rice-bride and the Rice-bridegroom ; their wedding
feast is celebrated, and the cutting of the rice begins im-

L W, W. Skeat, Aalay Magic, pp- 235-24%- 2 See above, ppe 163 97
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mediately afterwards. Later on, when the rice is being got
in, a bridal chamber is partitioned off in the barn, and
furnished with a new mat, a lamp, and all kinds of toilet
articles. Sheaves of rice, to represent the wedding guests,
are placed beside the Rice-bride and the Rice-bridegroom.
Not till this has been done may the whole harvest be housed
in the barn. And for the first forty days after the rice has
been housed, no one may enter the barn, for fear of dis-
turbing the newly-wedded pair.!

Another account of the Javanese custom runs as
follows. When the rice at harvest is to be brought home,
two handfuls of common unhusked rice (paddy) are tied
together into a sheaf, and two handfuls of a special
kind of rice (&leefrijsf) are tied up into another sheaf;
then the two sheaves are fastened together in a bundle
which goes by the name of “the bridal pair” (pou-
gantenan). The special rice is the bridegroom, the common
rice is the bride. At the barn “the bridal pair” is received
on a winnowing-fan by a wizard, who removes them from
the fan and lays them on the floor with a couch of Aloewik
leaves under them “ in order that the rice may increase,” and
baside them he places a &fmird nut, tdmarind pips, and a top
and string as playthings with which the young couple may
divert themselves. The bride is called Emboq Sri and the
bridegroom Sadana, and the wizard addresses them by name,
saying : “ Emboq Sri and Sadana, I have now brought you
home and [ have prepared a place for you. May you slecp
agreeably in this agreeable place! Emboq Sri and Sadana,
you have been received by So-and-5o0 (the owner), let So-

L P Veth, Jfeva (Hsarlem,

g same coloor, the bluish-green of the
1875-1884), i 524-526, The cere-

young, or the gold of the ripened rice.

mony has also been described by Miss
Augusta de Wit Facts and Fancies abowt
Java, Singapore, 1898, pp. 220-241),
who lays stress on the extréme import-
ance of the rice-harvest for the Javanese.
The whole island of Java, she tells us,
““is one"vast rice-field Rice on the
swampy plains, rice gn the rising groand,
rice on the slopes, rice on the very
summits of the hills. From the sod
under one’s feet to the verge of the
horizon, everything has one and the

The natives are all, without exception,
tillers of the soil, who reckon their lives
Ly seasons of planting and reaping,
whose happiness or misery Is synony-
mous with the abundance or the dearth
of the precious grain. And the great
naticnal feast is the harvest home, with
its crowning eeremony of the Wedding
of the Rice " (ap. oif. pp. 229 5. ). Thive
to thank my friend Dr. A, C. Haddon
for directing my attention to Miss de
Wit's book.
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and-So lead a life free from care. May Emboq Sri's luck
continue in this very agreeable place!”?

vi 201

The same idea of the rice-spirit as a husband and wife The rice-
meets us also in the harvest customs of Bali and Lombok, < ot

nnd wife
in Bali and
Lombok.

two islands which lie immediately to the east of Java. “The
inhabitants of Lombok,” we are told, “ think of the rice-plant
as animated by a soul. They regard it as one with a
divinity and treat it with the distinction and honour that are
shewn to a very important person. But as it is impossible
to treat all the rice-stalks in a field ceremoniously, the native,
feeling the need of a visible and tangible representative of
the rice-deity and taking a part for the whole, picks out
some stalks and conceives them as the visible abode of the
rice-soul, to which he can pay his homage and from which
he hopes to derive advantage. These few stalks, the fore-
most among their many peers, form what is called the ninin
pantun by the people of Bali and the inan paré by the
Sassaks” of Lombok! The name fman paré is sometimes
translated Rice-mother, but the more correct translation is
said to be “the principal rice” The stalks of which this
“ principal rice” consists are the first nine shoots which the
husbandman himself takes with his own hands from the
nursery or bedding-out ground and plants at the upper end
of the rice-ficld beside the inlet of the irrigation water. They
are planted with great care in a definite order, one of them
in the middle and the other eight in a circle about it. When
the whole field has been planted, an offering, which usually
consists of rice in many forms, is made to “the principal
rice " (inan paré). When the rice-stalks begin to swell the
rice is said to be pregnant, and the “ principal rice™ is
treated with the delicate attentions which are paid to a
woman with child. Thus rice-pap and eggs are laid down
beside it, and sour fruits are often presented to it, because
pregnant women are believed to long for sour fruit. More-

1 A, C. Kruijt, ** Gebruiken bij den
rijstoogst in enkele streken op Oost-
Java,” Mededeelingen wvanm twege kel
Nederlandiche  Zendelinggenootschap,
xlvil. (1903) pp. 132-134  Compare
id., * De rijst-moeder in den Indischen
Archipel,”  Versiagem en  Mededee-

T lNngen der honinblifbe Akademic van

Wetenschappen, Aldeeling Letterkunde,
Vierde Reeks, v. part 4 (Amgterdam,

1903), pp- 398 sy 1

£, C. van Eerd, * Gebruiken bi]
den rijstbouw en rijstoogstop Lombok,™
Tijdschrift voor Indirche Taal- Land.
en Volbenbunde, xlv. (1902) pp. 563-
565 note.
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over the fertilisation of the rice by the irrigation water is
compared to the union of the goddess Batari Sri with her
husband Ida Batara (Vishnu), who is identified with the
flowing water. Some people sprinkle the pregnant rice
with water in which cooling drugs have been infused or with
water which has stood on a holy grave, in order that the
ears may fill out well. When the time of harvest has come,
the owner of the field himself makes a beginning by cutting
“the principal rice” (fman pard or winin pantun) with his
own hands and binding it into two sheaves, each com-
posed of one hundred and eight stalks with their leaves
attached to them. One of the sheaves represents a man
and the other a woman, and they are called “husband and
wife" (istri kakung). The male sheaf is wound about with
thread so that none of the leaves are visible, whereas the
female sheaf has its leaves bent over and tied so as to
resemble the roll of a woman's hair. Sometimes, for further
distinction, a necklace of rice-straw is tied round the female
sheaf. The two sheaves are then fastened together and tied
to a branch of a tree, which is stuck in the ground at the
inlet of the irrigation water. There they remain while all
the rest of the rice is being reaped. Sometimes, instead of
being tied to a bough, they are laid on a little bamboo altar.
The reapers at their work take great care to let no grains of
rice fall on the ground, otherwise the Rice-goddess would
grieve and weep at being parted from her sisters, who are
carried to the barn, Il any portion of the field remains
unreaped at nightfall, the reapers make loops in the leaves
of some of the standing stalks to prevent the evil spirits
from proceeding with the harvest during the hours of dark-
ness, or, according to another account, lest the Rice-goddess
should go astray. When the rice is brought home from
the field, the two sheaves representing the husband and
wife are carried by a woman on her head, and are the last
of all to be deposited in the barn. There they are laid to
rest on a small erection or on a cushion of rice-straw
along with ghree lumps of wmasi, which are regarded
as the attendants or watchers of the bridal pair. The
whole arrangement, we are informed, has for its object
to induce the rice to increase and multiply in the granary,
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so that the owner may get more out of it than he
put in. Hence when the people of Bali bring the two
sheaves, the husband and wile, into the barn, they say,
“ Increase ye and multiply without ceasing” When a
woman fetches rice from the granary for the use of her
household, she has to observe a number of rules, all of
which are clearly dictated by respect for the spirit of the
rice. She should not enter the barn in the dark or at noon,
perhaps because the spirit may then be supposed to be
sleeping. She must enter with her right foot first. She
must be decently clad with her breasts covered. She must
not chew betel, and she would do well to rinse her mouth
before repairing to the barn, just as she would do il she
waited on a person of distinction or on a divinity. No sick
or menstruous woman may enter the barn, and there must
be no talking in it, just as there must be no talking when
shelled rice is being scooped up. When all the rice in the
barn has been used up, the two sheaves representing the hus-
band and wife remain in the empty building till they have
gradually disappeared or been devoured by mice. The
pinch of hunger sometimes drives individuals to eat up the
rice of these two sheaves, but the wretches who do so are
viewed with disgust by their fellows and branded as pigs
and dogs. Nobody would ever sell these holy sheaves with
the rest of their profane brethren.'

The same notion of the propagation of the rice by a
male and female power finds expression amongst the Sazis of
Upper Burma. When the paddy, that is, the rice with the
husks still on it, has been dried and piled in a heap for
threshing, all the friends of the household are invited to the
threshing-floor, and food and drink are brought out. The
heap of paddy is divided and one half spread out for
threshing, while the other half is left piled up. On the pile
food and spirits are set, and one of the elders, addressing
“the father and mother of the paddy-plant,” prays for
plenteous harvests in future, and begs that the sgpd may
bear many fold, Then the whole party gat, drink, and
make merry. This ceremony at the threshing-floor is the

1 J. C. van Eerde, ¥ Gebruiken bij Tijdschrift voor Indische Taal. Land-
den rijstbouw en rijstoogst op Lombolk,”  en Falkenbund, xiv.(1902) pp- §63-573-

The Father
and
Mother

ol the Rice
among the
Szis of
Purma.



The spirit
of the cormn

thought 1o
be em-

bodied in
men or

204 THE CORN-MOTHER N MANY LANDS CHAF.

only occasion when these people invoke "the father and
mother of the paddy.”*

§ 5. Tike Spirit of the Corn embodied in. Human Beings

Thus the theory which recognises in the European Corn-
mother, Corn-maiden, and so forth, the embodiment in
vegetable form of the animating spirit of the crops is amply
confirmed by the evidence of peoples in other parts of the
world, who, becausethey have lagged behind the European races
in mental development, retain for that very reason a keener
sense of the original motives for observing those rustic rites
which among ourselves have sunk to the level of meaningless
survivals. The reader may, however, remember that accord-
ing to Mannhardt, whose theory I am expounding, the spirit
of the corn manifests itself not merely in vegetable but also
in human form ; the person who cuts the last sheaf or gives
the last stroke at threshing passes for a temporary embodi-
ment of the corn-spirit, just as much as the bunch of corn
which he reaps or threshes. Now in the parallels which have
been hitherto adduced from the customs of peoples outside
Europe the spirit of the crops appears only in vegetable
form. It remains, therefore, to prove that other races be-
sides our European peasantry have conceived the spirit of
the crops as incorporate in or represented by living men
and women. Such a proof, I may remind the reader, is
germane to the theme of this book ; for the more instances
we discover of human beings representing in themselves
the life or animating spirit of plants, the less difficulty will
be felt at classing amongst them the King of the Wood at
Nemi

The Mandans and Minnetarees of North America used
to hold a festival in spring which they called the corn-
medicine festival of the women. They thought that a certain
Old Woman who Never Dies made the crops to grow, and
that, liying somewhere in the south, she sent the migratory
waterfowl in spring as her tokens and representatives. Each
sort of bird represented a special kind of crop cultivated By

1 (8ir) J. G. Scott and J. P. Hardi-  Shew States, Part L vol. i (Rangoon,
man, Gazetieer of Upper Burmaand the  1900) p. 426,
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the Indians: the wild goose stood for the maize, the wild
swan for the gourds, and the wild duck for the beans So
when the feathered messengers of the Old Woman began to
arrive in spring the Indians celebrated the corn-medicine
festival of the women. Scaffolds were set up, on which the
people hung dried meat and other things by way of offerings
to the Old Woman ; and on a certain day the old women of
the tribe, as representatives of the Old Woman who Never
Dies, assembled at the scaffolds each bearing in her hand an
ear of maize fastened to a stick. They first planted these
sticks in the ground, then danced round the scaffolds, and
finally took up the sticks again in their arms. Meanwhile
old men beat drums and shook rattles as a musical accom-
paniment to the performance of the old women. Further,
young women came and put dried flesh into the mouths of
the old women, for which they received in return a grain of
the consecrated maize to eat. Three or four grains of the
holy corn were also placed in the dishes of the young women,
to be afterwards carefully mixed with the seed-corn, which
they were supposed to fertilise. The dried flesh hung on
the scaffold belonged to the old women, because they repre-
sented the Old Woman who Never Dies, A similar corn-
medicine festival was held in autumn for the purpose of
attracting the herds of buffaloes and securing a supply of
meat. At that time every woman carried in her arms an
uprooted plant of maize. They gave the name of the Old
Woman who Never Dies both to the maize and to those
birds which they regarded as symbols of the fruits of the
earth, and they prayed to them in autumn saying, * Mother,
have pity on us! send us not the bitter cold too soon, lest
we have not meat enough! let not all the game depart, that
we may have something for the winter!” In autumn, when
the birds were flying south, the Indians thought that they
were going home to the Old Woman and taking to her the
offerings that had been hung up on the scaffolds, especially
the dried meat, which she ate! Here then we haye the
spirit or divinity of the corn conceived as ag Old Woman
and represented in bodily form by old women, who in their

1 Maximilian, Prinz mu Wied, Refse in dar innere Nord-America (Coblens,
1839-1841), il 132 5.
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capacity of representatives receive some at least of the
offerings which are intended for her.
Miami The Miamis, another tribe of North American Indians,
:‘;:“&:;_. tell a tale in which the spirit of the corn figures as a broken-
spiritin ~ down old man. They say that corn, that is, maize, frst
\heform  grew in heaven, and that the Good Spirit commanded it to
roken- go down and dwell with men on earth. At first it was
down o reluctant to do so, but the Good Spirit prevailed on it to go
by promising that men would treat it well in return for the
benefit they derived from it. * So corn came down from
heaven to benefit the Indian, and this is the reason why
they esteem it, and are bound to take good care of it, and to
nurture it, and not raise more than they actually require,
for their own consumption.” But once a whole town of the
Miamis was severely punished for failing in respect for the
corn. They had raised a great crop and stored much of it
under ground, and much of it they packed for immediate
use in bags. But the corn was so plentiful that much of it
still remained on the stalks, and the young men grew reck-
less and played with the shelled cobs, throwing them at each
other, and at last they even broke the cobs from the growing
stalks and pelted each other with them too. But a judg-
ment soon followed on such wicked conduct For when the
hunters went out to hunt, though the deer seemed to abound,
they could kill nothing. So the corn was gone and they
could get no meat, and the people were hungry. Well, one
of the hunters, roaming by himself in the woods to find
something to eat for his aged father, came upon a small
lodge in the wilderness where a decrepit old man was lying
with his back to the fire Now the old man was no other
than the Spirit of the Corn. He said to the young hunter,
“ My grandson, the Indians have afflictad me much, and
reduced me to the sad state in which you see me. In the
side of the lodge you will find a small kettle, Take it and
eat, and when you have satisfied your hunger, I will speak
i to yo=." But the kettle was full of such fine sweet corn as
the hunter had never in his life seen before. When he had
eaten his fill, the old man resumed the thread of his dis-
course, saying, " Your people have wantonly abused and
reduced me to the state you now see me in: my back-bone ==
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is broken in many places; it was the foolish young men of
your town who did me this evil, for I am Mondamin, or
corn, that came down from heaven. In their play they
threw corn-cobs and corn-ears at one another, treating me
with contempt. I am the corn-spirit whom they have
injured. That is why you experience bad luck and famine.
I am the cause; you feel my just resentment, therefore
your people are punished. Other Indians do not treat me
so. They respect me, and so it is well with them. Had
you no elders to check the youths at their wanton sport?
You are an eye-witness of my sufferings. They are the
effect of what you did to my body." With that he groaned
and covered himself up. So the young hunter returned and
reported what he had seen and heard ; and since then the
Indians have been wvery careful not to play with corn in
the ear.!

In some parts of India the harvest-goddess Gauri is The
represented at once by an unmarried girl and by a bundle m
of wild balsam plants, which is made up into the figure of a Gauri re-
woman and dressed as such with mask, garments, and orna- {,';T;‘,}d
ments. Both the human and the vegetable representative ;qnd 0
of the goddess are worshipped, and the intention of the pun
whole ceremony appears to be to ensure a good crop of

rice?

§ 6. The Double Personification of the Corn as AMother
and Dauglhter

Compared with the Corn-mother of Germany and the Analogy el
harvest-Maiden of Scotland, the Demeter and Persephone gng per.
of Greece are late products of religious growth. Yet as iphoneto
members of the Aryan family the Greeks must at one mother, the
time or another have observed harvest customs like those ml'
which are still practised by Celts, Teutons, and Slavs, and and similar
which, far beyond the limits of the Aryan world, have y#i= 0
been practised by the Indians of Peru, the Dyaks of cusiomsof
Borneo, and many other natives of the E'_.'ast Indies—a w""’"‘““

¥ H. R. Schoolcraft, fudian Tribes in honour of Gauri and Ganesh," Ja- P& 0

of the United States, v, (Philadelphia,  dian Antipwary, xxzv. (1906} p. 61.
i tsir.ﬁ'; 193-195. For details see e Magde Art and the
B,

Gupte, ** Harvest Festivals  Evoluiion of Aings, il 77 5.
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sufficient proof that the ideas on which these customs rest
are not confined to any one race, but naturally suggest them-
sclves to all untutored peoples engaged in agriculture. It
is probable, therefore, that Demeter and Persephone, those
stately and beautiful figures of Greek mythology, grew out
of the same simple beliefs and practices which still prevail
among our modern peasantry, and that they were represented
by rude dolls made out of the yellow sheaves on many a
harvest-field long before their breathing images were wrought
in bronze and marble by the master hands of Phidias and
Praxiteles. A reminiscence of that olden time—a scent, so
to say, of the harvest-field—lingered to the last in the title
of the Maiden (Kore) by which Persephone was commonly
known. Thus if the prototype of Demeter is the Corn-
mother of Germany, the prototype of Persephone is the
harvest-Maiden, which, autumn after autumn, is still made
from the last sheaf on the Braes of Balquhidder. Indeed, if
we knew more about the peasant-farmers of ancient Greece,
we should probably find that even in classical times they
continued annually to fashion their Corn-mothers ( Demeters)
and Maidens (Persephones) out of the ripe corn on the
harvest-fields! But unfortunately the Demeter and Perse-
phone whom we know were the denizens of towns, the majestic
inhabitants of lordly temples; it was for such divinities
alone that the refined writers of antiquity had eyes; the
uncouth rites performed by rustics amongst the corn were
beneath their notice. Ewven if they noticed them, they
probably never dreamed of any connexion between the
puppet of corn-stalks on the sunny stubble-field and the
marble divinity in the shady coolness of the temple. Still
the writings even of these town-bred and cultured persons
afford us an occasional glimpse of a Demeter as rude as the
rudest that a remote German village can shew. Thus
the story that lasion begat a child Plotus (" wealth”
“abundance ") by Demeter on a thrice-ploughed field? may

1 It is possible that the image of of the kind described in the text. The
Demeter with corn"and poppies in her suggestion was made to me by my
hands, which Theocritus (vii. 155 sgg.) Jearned and esteemed friend De. W,
describes as standing on a rustic thresh- H. D. Rouse

ing-floor (see above, p. 47), may have 2 Homer, Odyssey, v. 135 39¢ i o

been a Comn-mother or & Corn-maiden  Hesiod, Theoyg. 969 spy.
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be compared with the West Prussian custom of the mock
birth of a child on the harvest-field! In this Prussian
custom the pretended mother represents the Corn-mother
(2}!1:50:}:4!&::}; the pretended child represents the Corn-
baby, and the whole ceremony is a charm to ensure a crop
next year! The custom and the legend alike point to an
older practice of performing, among the sprouting crops in
spring or the stubble in autumn, one of those real or mimic
acts of procreation by which, as we have seen, primitive
man often seeks to infuse his own vigorous life into the
languid or decaying energies of nature! Another glimpse
of the savage under the civilised Demeter will be afforded
farther on, when we come to deal with another aspect of
these agricultural divinities.

The reader may have observed that in modern folk- Why did
customs the corn-spirit is generally represented either by a mﬁ
Corn-mother (Old Woman, etc.) or by a Maiden (Harvest- the comn as
child, etc.), not both by a Corn-mother and by a Maiden. :;;'fhﬂ
Why then did the Greeks represent the corn both as a daughter?
mother and a daughter?

In the Breton custom the mother-sheaf—a large figure Demeter
made out of the last sheal with a small corn-doll inside of ::;ff{;
it—clearly represents both the Comn-mother and the Corn- ripe cop
daughter, the latter still unborn.* Again, in the Prussian ::;’MF:
custom just referred to, the woman who plays the part of the seed-
- Corn-mother represents the ripe grain ; the child appears to
represent next year's corn, which may be regarded, naturally
enough, as the child of this year's corn, since it is from the
seed of this year's harvest that next year's crop will spring.
Further, we have seen that among the Malays of the Peninsula

} See above, pp. 150 1.

? It is possible that & ceremony
performed in a Cyprian worship of
Ariadne may have been of this nature :
at a cerlain annual sacrifice a young
man lay down and mimicked a
woman in child-bed. See Plutarch,
Thetews, 20: dv 3y v§ Pvsig Tol
Toprialow pyeds levapdrov evrépy xara-

Tira Tw prariscwr gidyyerfa
wal wourtr Ewep wlorebra: yuraiver. We
have already seen grounds for regarding
— Ariadne as a goddess or spirit of vege-
tation, See The Magc Art and the

PT.¥. VOL. I

Evolutionof Kings, ii. 138.  Amongst
the Minnetarees in North America, the
Prince of Neuwied saw a tall strong
worman pretend to bring up a salk of
maire out of her stomach ; the object
of the ceremony was to secure a good
crop of maize in the following year.
See Maximilian, Pring u Wicd, Aaiw
in dar immere Nord-Jeerica (Coblens,
1839-1841), ii. 269,

1 8ee The Magic Ari and the
Evolunton of Aings, ii. 97 spg.

4 See above, p. 135.
P
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and sometimes among the Highlanders of Scotland the spirit
of the grain is represented in double female form, both as old
and young, by means of ears taken alike from the ripe crop:
in Scotland the old spirit of the corn appears as the Carline
or Cailleack, the young spirit as the Maiden ; while among
the Malays of the Peninsula the two spirits of the rice are
definitely related to each other as mother and child.! Judged
by these analogies Demeter would be the ripe crop of this
year ; Persephone would be the seed-corn taken from it and
sown in autumn, to reappear in spring® The descent of
Persephone into the lower world would thus be a mythical
expression for the sowing of the seed ; her reappearance in
spring would signify the sprouting of the young corn. In
this way the Persephone of one year becomes the Demeter
of the next, and this may very well have been the original
form of the myth. But when with the advance of religious
thought the corn came to be personified, no longer as a
being that went through the whole cycle of birth, growth,
reproduction, and death within a year, but as an immortal
goddess, consistency required that one of the two personifi-
cations, the mother or the daughter, should be sacrificed.
However, the double conception of the corn as mother and
daughter may have been too old and too deeply rooted in
the popular mind to be eradicated by logic, and so room
had to be found in the reformed myth both for mother
and daughter. This was done by assigning to Persephone
the character of the corn sown in autumn and sprouting in
spring, while Demeter was left to play the somewhat vague
part of the heavy mother of the corn, who laments its annual
disappearance underground, and rejoices over its reappear-
ance in spring. Thus instead of a regular succession of
divine beings, each living a year and then giving birth to her
successor, the reformed myth exhibits the conception of two
divine and immortal beings, one of whom annually disappears
into and reappears from the ground, while the other has little
to do Sut to weep and rejoice at the appropriate seasons.®

1 See above, pp. 140 59, 155 4g¢.,  ripe crop.  See above, pp. 57, 585,
164 59g., 197 599, ¥ According to Auvgustine (L s

£ However, the Sicilians seem on the  fafe Dy, iv, 8) the Romans imagined

contrary to have reparded Demeter as  a whole series of distinct deitics, mostly o
the seed-corn and Persephone as the  goddesses, who took charge of the com
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Vi

This theory of the double personification of the corn
in Greek myth assumes that both personifications (Demeter
and Persephone) are original. But if we suppose that the
Greek myth started with a single personification, the after-
growth of a second personification may perhaps be explained
as follows. On looking over the harvest customs which have
been passed under review, it may be noticed that they involve
two distinct conceptions of the corn-spirit. For whereas in
some of the customs the corn-spirit is treated as immanent in
the corn, in others it is regarded as external to it Thus
when a particular sheaf is called by the name of the corn-
spirit, and is dressed in clothes and handled with reverence,'
the spirit is clearly regarded as immanent in the corn. But
when the spirit is said to make the crops grow by passing
through them, or to blight the grain of those against whom
she has a grudge?® she is apparently conceived as distinct
from, though exercising power over, the corn. Conceived in
the latter way the corn-spirit is in a fair way to become a
deity of the corn, if she has not become so already. Of
these two conceptions, that of the corn-spirit as immanent in
the corn is doubtless the older, since the view of nature as
animated by indwelling spirits appears to have generally
preceded the view of it as controlled by external deities;
to put it shortly, animism precedes deism. In the harvest
customs of our European peasantry the corn-spirit seems
to be conceived now as immanent in the con and now as
external to it In Greek mythology, on the other hand,
Demeter is viewed rather as the deity of the corn than as the
spirit immanent in it." The process of thought which leads

at all its various stages from the time
when it was commitied to the ground
to the time when it was lodged in the
granary. Such a multiplication of
mythical beings to account for the
process of growth is probably late
mather than early.

! In some places it was customary
to kneel down before the last sheaf, in
others to kiss it. See W. Mannhardt,
Korndamonen, p. 26 i, Mytha-
logische Forschungen, p. 339- The
eustom of kneeling and bowing before
~ the last corn is said to have been
observed, at least occasionally, in

England, Sce Felk-lore Jowrnal, vil.
(1888) p. 270 ; and Herrick's evidence,
above, p. 147, notel. The Malay
sorceress who cul the scven ears of
rice to form the Ricechild kissed the
ears after she had cut them [W. W.
Skeat, Malay Magic, p. 241)-

2 Above, pp- 132 54 -

3 Even in one of the oldest deocu-

ments, the Homeric Ayma to Demeter,

Demeter is represented as the goddess
who controls the growth of the com
rather than as the spirit who is im-
manent in it. See above, pp. 36 5.
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to the change from the one mode of conception to the other
is anthropomorphism, or the gradual investment of the im-
manent spirits with more and more of the attributes of
humanity. As men emerge from savagery the tendency to
humanise their divinities gains strength; and the more
human these become the wider is the breach which severs
them from the natural objects of which they were at first
merely the animating spirits or souls. But in the progress
upwards from savagery men of the same generation do
not march abreast; and though the new anthropomorphic
gods may satisfy the religious wants of the more developed
intelligences, the backward members of the community will
cling by preference to the old animistic notions. Now when
the spirit of any natural object such as the corn has been
invested with human qualities, detached from the object, and
converted into a deity controlling it, the object itself is, by
the withdrawal of its spirit, left inanimate ; it becomes, so to
say, a spiritual vacuum. But the popular fancy, intolerant
of such a vacuum, in other words, unable to conceive any-
thing as inanimate, immediately creates a fresh mythical
being, with which it peoples the vacant object. Thus the
same natural object comes to be represented in mythology
by two distinct beings : first by the old spirit now separated
from it and raised to the rank of a deity; second, by the
new spirit, freshly created by the popular fancy to supply
the place vacated by the old spirit on its elevation to a
higher sphere. For example, in Japanese religion the solar
character of Ama-terasu, the great goddess of the Sun, has
become obscured, and accordingly the people have personified
the sun afresh under the name of Nigkd-rin sama, *sun-
wheeling personage,” and O femtd sama, “august-heaven-
path-personage”; to the lower class of Japanese at the
present day, especially to women and children, O tents sama
is the actual sun, sexless, mythless, and unencumbered by
any formal worship, yet looked up to as a moral being who
rewards the good, punishes the wicked, and enforces oaths
made in his neme.' In such cases the problem for mythology
is, having got two distinct personifications of the same object,
what to do with them ? How are their relations to each other

1 W. G. Aston, Shimfs (London, 1905}, pv 127. =
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to be adjusted, and room found for both in the mythological
system? When the old spirit or new deity is conceived as
creating or producing the object in question, the problem is
easily solved. Since the object is believed to be produced
by the old spirit, and animated by the new one, the latter, as
the soul of the object, must also owe its existence to the
former ; thus the old spirit will stand to the new one as pro-
ducer to produced, that is, in mythology, as parent to child,
and if both spirits are conceived as female, their relation will
be that of mother and daughter. In this way, starting from Perhaps
a single personification of the corn as female, mythic fancy e
might in time reach a double personification of it as mother cation of
and daughter. It would be very rash to affirm that this was §'o.oom ™
the way in which the myth of Demeter and Persephone and a
actually took shape; but it seems a legitimate conjecture '[’E:f:;.
that the reduplication of deities, of which Demeter and and Perse-
% . . phone) is a

Persephone furnish an example, may sometimes have arisen easeof such
in the way indicated. For example, among the pairs of ;::ﬁ:‘_"'
deities dealt with in a former part of this work, it has been tion.
shewn that there are grounds for regarding both Isis and her
companion god Osiris as personifications of the corn.! On
the hypothesis just suggested, Isis would be the old corn-
spirit, and Osiris would be the newer one, whose relationship
to the old spirit was variously explained as that of brother,
husband, and son ;* for of course mythology would always
be free to account for the coexistence of the two divinities
in more ways than one. It must not, however, be forgotten
that this proposed explanation of such pairs of deities as
Demeter and Persephone or Isis and Osiris is purely con-
jectural, and is only given for what it is worth.

i See Admis, Attis, Oriris, Seccond  * A, Pauly, Real-Encyclopidic der
Edition, pp. 323 5§ 330 49 346 clasrischen Alterthumsmissenschaft, w.
Wi (Stutigart, 1840) p. 1011,
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CHAPTER VI
LITYERSES

§ 1. Songs of the Corn Reapers

IN the preceding pages an attempt has been made to shew
that in the Corn-mother and Harvest-maiden of Northern
Europe we have the prototypes of Demeter and Persephone.
But an essential feature is still wanting to complete the
resemblance. A leading incident in the Greek myth is the
death and resurrection of Persephone; it is this incident
which, coupled with the nature of the goddess as a deity of
vegetation, links the myth with the cults of Adonis, Attis,
Osiris, and Dionysus ; and it is in virtue of this incident
that the myth finds a place in our discussion of the Dying
God. It remains, therefore, to see whether the conception
of the annual death and resurrection of a god, which figures
so prominently in these great Greek and Oriental worships,
has not also its origin or its analogy in the rustic rites
observed by reapers and vine-dressers amongst the corn-
shocks and the vines.

Our general ignorance of the popular superstitions and
customs of the ancients has already been confessed. But
the obscurity which thus hangs over the first beginnings of
ancient religion is fortunately dissipated to some extent in
the present case. The worships of Osiris, Adonis, and Attis
had tkeir respective seats, as we have seen, in Egypt, Syria,
and Phrygia ;~and in each of these countries certain harvest
and vintage customs are known to have been observed, the
resemblance of which to each other and to the national rites
struck the ancients themseclves, and, compared with the®

214
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harvest customs of modern peasants and barbarians, seems

to throw some light on the origin of the rites in question.

It has been already mentioned, on the authority of Maneros,
Diodorus, that in ancient Egypt the reapers were wont to mﬁ“
lament over the first sheal cut, invoking Isis as the goddess Egyptian
to whom they owed the discovery of corn! To the plaintive g
song or cry sung or uttered by Egyptian reapers the Greeks
gave the name of Maneros, and explained the name by a
story that Maneros, the only son of the first Egyptian king,
invented agriculture, and, dying an untimely death, was thus
Jamented by the people? It appears, however, that the name
Maneros is due to a misunderstanding of the formula
wrdd-ne-fera, * Come to the house,” which has been discovered
in various Egyptian writings, for example in the dirge of
Isis in the Book of the Dead® Hence we may suppose that
the cry mdd-ne-hra was chanted by the reapers over the cut
corn as a dirge for the death of the corn-spirit (Isis or Osiris)
and a prayer for its return. As the cry was raised over the
first ears reaped, it would seem that the corn-spirit was
believed by the Egyptians to be present in the first con
cut and to die under the sickle. We have seen that in the
Malay Peninsula and Java the first ears of rice are taken to
represent either the Soul of the Rice or the Rice-bride and
the Rice-bridegroom." In parts of Russia the first sheaf is
treated much in the same way that the last sheaf is treated
elsewhere. It is reaped by the mistress herself, taken home
and set in the place of honour near the holy pictures ; after-
wards it is threshed separately, and some of its grain is
mixed with the next year's seed-corn® In Aberdeenshire,
while the last corn cut was generally used to make the
elyack sheaf)® it was sometimes, though rarely, the first corn

1 Diodorus Sicolus, L 14, fre 7dp
eal »iv xard rie Bepurpde Tolt wpaTors
dpnfirrar ordyvs Slrrar roits defipdrous
cbrresfiar whgaios vob Spdypares wal The
*ler draxahaivfa: crh.  For @derar
we should perhaps read etefervan,
which is supported by the following
dpdryparos.

= Herodotus, ii. 795 Julius Pollux, iv.
54 ; Pausaniss, ix. 29 73 Athenaeus,
xiv. 11, p. 620 A

3 {1 Brogsch, Die Ademizkiage und

dar Linesiied (Betlin, 1853}, P 24
According to another fnterpretation,
however, Maneros fis the Egyptian
manuresh, " Let us be merry.” See
Lauth, uiiber den Hgyptischen
Maneros,” Siresngaberichte der Ronmigl,
payer. Akademie der I irmmschaften
en Minchen, 1860y il 163-194.

4 Above, ppe 197 54

bW, R S. Ralston, Songs of the
Rusrian FPeople {London, 1872), PP~
240 5. € See ghove, pp. 158 5.
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cut that was dressed up as a woman and carried home with
ceremony.!

In Phoenicia and Western Asia a plaintive song, like
that chanted by the Egyptian corn-reapers, was sung at the
vintage and probably (to judge by analogy) also at harvest,
This Phoenician song was called by the Greeks Linus or
Ailinus and explained, like Maneros, as a lament for the
death of a youth named Linus® According to one story
Linus was brought up by a shepherd, but torn to pieces by
his dogs® But, like Maneros, the name Linus or Ailinus
appears to have originated in a verbal misunderstanding, and
to be nothing more than the cry af Janu, that is * Woe to us,"
which the Phoenicians probably uttered in mourning for
Adonis ;* at least Sappho seems to have regarded Adonis
and Linus as equivalent.’

In Bithynia a like mournful ditty, called Bormus or
Borimus, was chanted by Mariandynian reapers. Bormus
was said to have been a handsome youth, the son of King
Upias or of a wealthy and distinguished man. One summer
day, watching the reapers at work in his fields, he went to
fetch them a drink of water and was never heard of more.
So the reapers sought for him, calling him in plaintive
strains, which they continued to chant at harvest ever after-
wards.*

§ 2. Killing the Corn-spirit

In Phrygia the corresponding song, sung by harvesters
both at reaping and at threshing, was called Lityerses,

1 W. Gregor, * Quelques coutumes
du Nord-est du comté d'Aberdeen,”
Revue der Traditions populaires, Ui,
(1858) p. 487 (should be 535).

® Homer, Jlad, xviil. 570 ; Herodo-
tus, i 79; Pausanias, ix. 29. 6-g9;
Conon, Nerraf. 19. For the form
Ailinus see Suidas, re.; Euripides,
Orester, 1395; Sophocles, Ajar, 637,
Compare Moschus, fdyl il 1
Callimaclfas, Mymn fo Apolls, 20,
See Greve, rr. “WLinos,™ in W. 1.
REoacher's .f#{ﬁa’*:f;;'#ﬂ Lexibon der
griech, und rim, Mythologie, ii. 2053

Frra
3 Conon, Narrat, 19,

i F. C. Movers, Die Phinfsier, i
(Bonn, 1841), p. 246 ; W. Mannhardt,
Antike Wald- wnd Feldbuilte (Betlin,
1877), p 281. In Hebrew the ex.
pression would be oF fawa (u ),
which occurs in 1 Samuel, iv, 7 and 8¢
Jeremiah, iv. 13, vi. 4. However,
the connexion of the Linus song with
the lament for Adonis is regarded by
Baudissin s very doubtful. See W,
W. Gral Baodissin, Adewir bwd
Ermun (Leipsic, 1911), p. 360, noted,

* Pansanias, ix. 29. 8. =

® Julius Pollux, iv. 54; Athenaeus,
xiv. 11, pp. 619 F-620 A3 Heaychiuos, .
see, Blppar and Maparfinds fpiieos.
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According to one story, Lityerses was a bastard son of reping
Midas, King of Phrygia, and dwelt at Celaecnae. He iy,
used to reap the corn, and had an enormous appetite. in Phrygia
When a stranger happened to enter the corn-field or to m
pass by it, Lityerses gave him plenty to eat and drink,
then took him to the corn-fields on the banks of the
Maeander and compelled him to reap along with him.
Lastly, it was his custom to wrap the stranger in a sheaf,
cut off his head with a sickle, and carry away his
body, swathed in the corn stalks. But at last Hercules
undertook to reap with him, cut off his head with the
sickle, and threw his body into the river.! As Hercules
is reported to have slain Lityerses in the same way that
Lityerses slew others (as Theseus treated Sinis and Sciron),
we may infer that Lityerses used to throw the bodies of his
victims into the river. According to another version of the
story, Lityerses, a son of Midas, was wont to challenge
people to a reaping match with him, and if he vanquished
them he used to thrash them ; but one day he met with a
stronger reaper, who slew him.*

There are some grounds for supposing that in these
stories of Lityerses we have the description of a Phrygian

The
story of
harvest custom in accordance with which certain persons, seems to

especially strangers passing the harvest field, were regularly 5 oy
regarded as embodiments of the corn-spirit, and as such were m
seized by the reapers, wrapt in sheaves, and beheaded, their qusiom of
bodies, bound up in the corn-stalks, being aflterwards thrown killing
into water as a rain-charm. The grounds for this sup- asembodi
position are, first, the resemblance of the Lityerses story to m
the harvest customs of European peasantry, and, second, the spirie
frequency of human sacrifices offered by savage races to

! The story was told by Sositheus in
his play of Daphnds. His verses have
been preserved in the tract of an
anonymous writer. See Soripfores
reritm mirabdlinm  Graeed, eod. A
Westermann (Bronswick, 1839), pp.
220 1g.; also Athenaens, x 8, p.
415 B; Scholiast on Theocritus, x.
41+ Photins, Lerfeon, Svidas, and
Hesychius, r.e * Lityerses ™ ; Aposto-

_lins, Contur. x. 743 Servius, on Virgil,
Bueol, vii, 68, Photius mentions the

sickle with which Lityerses beheaded
his victims. Servins calls Lityerses a
king and says that Hercules cut off his
head with the sickle that had been given
him to reap with. Lityerses is the sub-
ject of n special study by W. Mpnnhardt
{ Mythelegische Forschungen, pp-1379.)y
whom I follow, Cémpare 0. Crusius,
5w ¥ Lityerses,” in W. H. Roscher's
Ausfihriiches Lexikon der priech. wed
riime. Mythologie, ii. 2065 139.
® Julius Pollux, iv. 54.
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promote the fertility of the fields. We will examine these
grounds successively, beginning with the former.

In comparing the story with the harvest customs of
Europe,! three points deserve special attention, namely : L the
reaping match and the binding of persons in the sheaves; IL the
killing of the corn-spirit or his representatives ; IIL the treat-
ment of visitors to the harvest field or of strangers passing it.

L In regard to the first head, we have seen that in
modern Europe the person who cuts or binds or threshes the
last sheaf is often exposed to rough treatment at the hands
of his fellow-labourers. For example, he is bound up in the
last sheaf, and, thus encased, is carricd or carted about,
beaten, drenched with water, thrown on a dunghill, and so
forth, Or, if he is spared this horseplay, he is at least
the subject of ridicule or is thought to be destined to suffer
some misfortune in the course of the year. Hence the
harvesters are naturally reluctant to give the last cut at
reaping or the last stroke at threshing or to bind the last
sheaf, and towards the close of the work this reluctance
produces an emulation among the labourers, each striving
to finish his task as fast as possible, in order that he
may escape the invidious distinction of being last® For
example, in the neighbourhood of Danzig, when the winter
corn is cut and mostly bound up in sheaves, the portion
which still remains to be bound is divided amongst the
women binders, each of whom receives a swath of equal
length to bind, A crowd of reapers, children, and idlers
gather round to witness the contest, and at the word, " Seize
the Old Man," the women fall to work, all binding their
allotted swaths as hard as they can. The spectators watch
them narrowly, and the woman who cannot keep pace with
the rest and consequently binds the last sheaf has to carry

! In this comparison I closely follow
W. Manohardt, Mytholopische For-

Balquhidder also (Falé-lore fowrmal,
vi. 260); and it was formerly so on

schungen, pp. 18 sy,

! Compare above, pp. 134, 136,
137 I, 140, 142, 143, 144, 145,
147 57., 149, 164882, On the other
hand, the last sheaf is sometimes an
object of desire and emulation. See
above, pp. 136, 141, 153, 154 5.,
156, 162 noted, 165. It is so at

the Gareloch, Dumbartonshire, where
there was a competition for the honour
of cutting it, and handfuls of standing
com used to be hidden under sheaves
in order that the last to be uncovered
should form the Maiden.—{¥rom the
information of Archie Leitch, See
PP 157 50)
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the Old Man (that is, the last sheaf made up in the form of
a man) to the farmhouse and deliver it to the farmer with
the words, * Here I bring you the Old Man” At the supper
which follows, the Old Man is placed at the table and receives
an abundant portion of food, which, as he cannot eat it, falls
to the share of the woman who carried him. Afterwards the
Old Man is placed in the yard and all the people dance
round him. Or the woman who bound the last sheaf dances
for a good while with the Old Man, while the rest form a
ring round them; afterwards they all, one after the other,
dance a single round with him. Further, the woman who
bound the last sheaf goes herself by the name of the Old
Man till the next harvest, and is often mocked with the cry,
o Here comes the Old Man.”! In the Mittelmark district of
Prussia, when the rye has been reaped, and the last sheaves
are about to be tied up, the binders stand in two rows
facing each other, every woman with her sheaf and her
straw rope before her. At a given signal they all tie up
their sheaves, and the one who is the last to finish is ridiculed
by the rest. Not only so, but her sheafl is made up into
human shape and called the Old Man, and she must
carry it home to the farmyard, where the harvesters dance in
a circle round her and it. Then they take the Old Man
to the farmer and deliver it to him with the words, “We
bring the Old Man to the Master. He may keep him till
he gets a new one” After that the Old Man is set up
against a tree, where he remains for a long time, the butt of
many jests! At Aschbach in Bavaria, when the reaping is
nearly finished, the reapers say, « Now, we will drive out the
Old Man.” Each of them sets himself to reap a patch of
corn as fast as he can ; he who cuts the last handful or the
last stalk is greeted by the rest with an exulting cry, * You
have the Old Man.” Sometimes a black mask is fastened on
the reaper’s face and he is dressed in woman's clothes; or if
the reaper is a woman, she is dressed in man's clothes. A
dance follows. At the supper the Old Man gets twice as
large a portion of food as the others. The proceedings are
similar at threshing ; the person who gives the last stroke is

1 W, Manohardt, Mychelogische 1 A. Kuhn, Mirkizke Sagen nrrd
Forschungen, pp. 19 5. Marchen (Berlin, 1843) p- 342-
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said to have the Old Man. At the supper given to the
threshers he has to eat out of the cream-ladle and to drink a
great deal. Moreover, he is quizzed and teased in all sorts
of ways till he frees himself from further annoyance by
treating the others to brandy or beer.!

These examples illustrate the contests in reaping, thresh-
ing, and binding which take place amongst the harvesters,
from their unwillingness to suffer the ridicule and discomfort
incurred by the one who happens to finish his work last. It
will be remembered that the person who is last at reaping,
binding, or threshing, is regarded as the representative of
the corn-spirit,’ and this idea is more fully expressed by
binding him or her in corn-stalks. The latter custom has
been already illustrated, but a few more instances may be
added. At Kloxin, near Stettin, the harvesters call out to
the woman who binds the last sheafl, ®* You have the Old
Man, and must keep him." The Old Man is a great bundle
of corn decked with flowers and ribbons, and fashioned into
a rude semblance of the human form. It is fastened on a
rake or strapped on a horse, and brought with music to the
village. In delivering the Old Man to the farmer, the
woman says —

“ Here, dear Sir, is the Old Man.
HHe can stay no longer on the field,
He can hide himself no longer,

He must come inlo the village,

Ladies and gentlemen, pray be so kind
Az to give the Old Man a present”

As late as the first half of the nineteenth century the
custom was to tie up the woman herself in pease-straw, and
bring her with music to the farmhouse, where the harvesters
danced with her till the pease-straw fell off®* [In other
villages round Stettin, when the last harvest-waggon is being
loaded, there is a regular race amongst the women, each
striving not to be last. For she who places the last sheaf
on the waggon is called the Old Man, and is completely

1 W. Mannhatdt, Mptholapische aus Thiringen (Vienoa, 1878), p. 322,
Forschungen, p. 20; F. Panzer, Beitray  § 69,
sur  denfrcken  Mythalopde | Munich, ¥ Above, pp. 167 5y
* W. Mannhard,

1848-1855), il. p. 217, § 307 A. Witz
schel, Sagem, Sittem wnd Gebrduchke Forrchungem, p. 23,
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swathed in corn-stalks ; she is also decked with flowers, and
flowers and a helmet of straw are placed on her head. In
solemn procession she carries the harvest-crown to the squire,
over whose head she holds it while she utters a string of

wishes. At the dance which follows, the Old Man
has the right to choose his, or rather her, partner ; it is an
honour to dance with him! At Blankenfelde, in the district
of Potsdam, the woman who binds the last sheaf at the rye-
harvest is saluted with the cry, * You have the Old Man."
A woman is then tied up in the last sheaf in such a way
that only her head is left free ; her hair also is covered with
a cap made of rye-stalks, adorned with ribbons and flowers,
She is called the Harvest-man, and must keep dancing in
front of the last harvest-waggon till it reaches the squire’s
house, where she receives a present and is released from her
envelope of corn® At Gommern, near Magdeburg, the
reaper who cuts the last ears of corn is often wrapt up in
corn-stalks so completely that it is hard to see whether
there is a man in the bundle or not. Thus wrapt up he is
taken by another stalwart reaper on his back, and carried
round the field amidst the joyous cries of the harvesters.®
At Neuhausen, near Merseburg, the person who binds the
last sheaf is wrapt in ears of oats and saluted as the Oats-
man, whereupon the others dance round him* At Brie, Isle
de France, the farmer himself is tied up in the first sheaf®
At the harvest-home at Udvarhely, Transylvania, a person
is encased in corn-stalks, and wears on his head a crown
made out of the last ears cut. On reaching the village he is
soused with water over and over! At Dingelstedt, in the
district of Erfurt, down to the first half of the nineteenth
century it was the custom to tie up a man in the last sheaf.
He was called the Old Man, and was brought home on the
last waggon, amid huzzas and music. On reaching the farm-
yard he was rolled round the barn and drenched with water,”
At Nérdlingen in Bavaria the man who gives the last stroke
at threshing is wrapt in straw and rolled on the threshing-

1 . Mannhardt, Mychalogische 4 Ibid. pp. 23 5y.

Forschunpen, p. 22. b fhid, po 24
- : Jiid. pp. 22 55 8 flid. p. 24
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floor.! In some parts of Oberpfalz, Bavaria, he is said to
“get the Old Man," is wrapt in straw, and carried to a -
neighbour who has not yet finished his threshing.*  In Silesia
the woman who binds the last sheaf has to submit to a good
deal of horse-play. She is pushed, knocked down, and tied
up in the sheaf, after which she is called the comn-puppet
(Kornpopel)® In Thiiringen a sausage is stuck in the last
sheaf at threshing, and thrown, with the sheaf, on the
threshing-floor. It is called the Barrewwurst or Basenwurst,
and is eaten by all the threshers. After they have eaten it a
man is encased in pease-straw, and thus attired is led through
the village.!

“In all these cases the idea is that the spirit of the
corn—the Old Man of vegetation—is driven out of the corn
last cut or last threshed, and lives in the barm during the
winter, At sowing-time he goes out again to the fields to
resume his activity as animating force among the sprouting
corn.” ®

Ideas of the same sort appear to attach to the last corn
in India. At Hoshangdbdd, in Central India, when the reaping
is nearly done, a patch of corn, about a rood in extent, is left
standing in the cultivator’s last field,and the reapers rest a little.
Then they rush at this remnant, tear it up, and cast it into the
air, shouting victory to ane or other of the local pods, according
to their religious persuasion. A sheaf is made out of this
corn, tied to a bamboo, set up in the last harvest cart, and
carried home in triumph. Here it is fastened up in the
threshing-floor or attached to a tree or to the cattle-shed,
where its services are held to be essential for the purpose of
averting the evil-eye! A like custom prevails in the eastern
districts of the North-Western Provinces of India. Sometimes
a little patch is left untilled as a refuge for the field-spirit;
sometimes it is sown, and when the corn of this patch has
been reaped with a rush and a shout, it is presented to the

1 Jbid pp. 24 2. 8 W. Mannhardt, Mysholapische
? Iid.p zs. Forpehungen, pp. 25 19+
2 P, Drechsler, Sitte, Sranch und 8 C. A Ellior, Forkangdbld Settle-

Volkiglasbe in Schlerien (Leipsic, 1903-
1gob), ii. 65.

4 A, Witeschel, Sagew, Sitfem und
Gebrducke ans Thirinpen (Vienna,
1378), p. 223, § 7o

reent Repord, p. 178, quoted in Fapnfob
Notes and Querdes, iii. 8§ 8, 168 (Octo-
ber and December, 1885); W. Crooke,
Popular Religion and Falkire of Nerth--
#rn [udia (Westminster, 1806), il 306
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priest, who offers it to the local gods or bestows it on a
beggar.!

II. Passing to the second point of comparison between
the Lityerses story and European harvest customs, we have
now to see that in the latter the corn-spirit is often believed
to be killed at reaping or threshing. In the Romsdal and
other parts of Norway, when the haymaking is over, the
people say that “the Old Hay-man has been killed" In
some parts of Bavaria the man who gives the last stroke
at threshing is said to have killed the Corn-man, the Oats-
man, or the Wheat-man, according to the crop! In the
Canton of Tillot, in Lothringen, at threshing the last corn
the men keep time with their flails, calling out as they
thresh, * We are killing the Old Woman! We are killing
the Old Woman !" If there is an old woman in the house
she is warned to save herself, or she will be struck dead?
Near Ragnit, in Lithuania, the last handful of comn is left
standing by itself, with the words, * The Old Woman (Baba)
is sitting in there.” Then a young reaper whets his scythe,
and, with a strong sweep, cuts down the handful. It is now
said of him that * he has cut off the Boba's head” ; and he
receives a gratuity from the farmer and a jugful of water over
his head from the farmer's wife! According to another
account, every Lithuanian reaper makes haste to finish his
task ; for the Old Rye-woman lives in the last stalks, and
whoever cuts the last stalks kills the Old Rye-woman, and by
killing her he brings trouble on himself®* In Wilkischken, in
the district of Tilsit, the man who cuts the last corn goes by
the name of “the killer of the Rye-woman."® In Lithuania,
azain, the corn-spirit is believed to be killed at threshing as
well as at reaping. When only a single pile of corn remains
to be threshed, all the threshers suddenly step back a few
paces, as if at the word of command. Then they fall to work,
plying their flails with the utmost rapidity and vehemence,
till they come to the last bundle. Upon this they fling
themselves with almost frantic fury, straining everyenerve,
and raining blows on it till the word * Haltd" rings out

! W, Crooke, p. ab. ii. 306 5. 3 Bid p. 334
o ¥ W. Mannhardt, Mythologicche 4 Thid, p. 330
Forschungen, p. 31. § Jdid 1 f&id p. 331.
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sharply from the leader. The man whose flail is the last to
fall after the command to stop has been given is immediately
surrounded by all the rest, crying out that “he has struck
the Old Rye-woman dead.” He has to expiate the deed by
treating them to brandy; and, like the man who cuts the
last corn, he is known as “the killer of the Old Rye-
woman.” ! Sometimes in Lithuania the slain corn-spirit was
represented by a puppet. Thus a female figure was made
out of corn-stalks, dressed in clothes, and placed on the
threshing-floor, under the heap of corn which was to be
threshed last. Whoever thereafter gave the last stroke at
threshing “ struck the Old Woman dead”* We have already
met with examples of burning the figure which represents
the corn-spirit.” In the East Riding of Yorkshire a custom
called “ burning the Old Witch " is observed on the last day
of harvest. A small sheaf of corn is burnt on the field in a
fire of stubble ; peas are parched at the fire and eaten with
a liberal allowance of ale; and the lads and lasses romp
about the flames and amuse.themselves by blackening each
other's faces' Sometimes, again, the corn-spirit is repre-
sented by a man, who lies down under the last corn;
it is threshed upon his body, and the people say that
“the Old Man is being beaten to death”® We saw that
sometimes the farmer’s wife is thrust, together with the last
sheaf, under the threshing-machine, as if to thresh her, and
that afterwards a pretence is made of winnowing her® At
Volders, in the Tyrol, husks of corn are stuck behind the
neck of the man who gives the last stroke at threshing, and
he is throttled with a straw garland. I he is tall, it is
believed that the corn will be tall next year. Then he is
tied on a bundle and flung into the river” In Carinthia,
the thresher who gave the last stroke, and the person who

V' W. Manonhardt, Myfhologische 1890, 1 have to thank Mr. E. 8

Forrchungen, p. 335 Hartland for calling my attention to
2 fiad, p. 335. the custom and allowing me to see
¥ Abaye, pp. 135, 148, Mr. Nicholson's letter.

4 J. Nicholson, Foelb-lore of East LW . mn :
Yorkshire (London, Hall, and Drif. g + Munnhrdt, Dés Sarmalisessace,
feld, 18g0), p. 28, supplemented by a 2
letter of the author's addressed to Mr,  © Above, pp. 149 5.

E §. Hartland and dated 33 Leices- 7 W. Mannhardt, Mypcholapiote

ter Street, Hull, 11th September, Forsckumgen, p. 50
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untied the last sheaf on the threshing-floor, are bound hand
and foot with straw bands, and crowns of straw are placed
on their heads. Then they are tied, face to face, on a
sledge, dragged through the village, and flung into a brook.!
The custom of throwing the representative of the corn-spirit
into a stream, like that of drenching him with water, is,
as usual, a rain-charm.?

I11. Thus far the representatives of the corn-spirit have
generally been the man or woman who cuts, binds, or
threshes the last corn. We now come to the cases in which
the corn-spirit is represented either by a stranger passing
the harvest-field (as in the Lityerses tale), or by a visitor
entering it for the first time. All over Germany it is
customary for the reapers or threshers to lay hold of
passing strangers and bind them with a rope made of
corn-stalks, till they pay a forfeit; and when the farmer
himself or one of his guests enters the field or the threshing-
floor for the first time, he is treated in the same way,
Sometimes the rope is only tied round his arm or his feet
or his neck? DBut sometimes he is regularly swathed in
corn. Thus at Soldr in Norway, whoever enters the field,
be he the master or a stranger, is tied up in a sheafl and
must pay a ransom. In the neighbourhood of Soest, when
the farmer visits the flax-pullers for the first time, he is
completely enveloped in flax. Passers-by are also sur-
rounded by the women, tied up in flax, and compelled to
stand brandy.' At Nordlingen strangers are caught with
straw ropes and tied up in a sheaf till they pay a forfeit®
Among the Germans of Haselberg, in West Bohemia, as soon
as a farmer had given the last corn to be threshed on the
threshing-floor, he was swathed in it and had to redeem
deutschens Westbohmen (Prague, 1905),
P 193 Ao Witeschel, Sagen, Sitten
umd Gebriduche aus Thdiringen (Vienna,

1878), p. 221, § 61 ; R. Krause, Sitfen,
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himself by a present of cakes.! In Anhalt, when the pro-
prietor or one of his family, the steward, or even a stranger
enters the harvest-field for the first time after the reaping
has begun, the wife of the chief reaper ties a rope twisted of
corn-ears, or a nosegay made of corn-ears and flowers, to
his arm, and he is obliged to ransom himself by the payment
of a fine! In the canton of Putanges, in Normandy, a
pretence of tying up the owner of the land in the last sheaf
of wheat is still practised, or at least was still practised some
quarter of a century ago, The task falls to the women alone.
They throw themselves on the proprietor, seize him by the
arms, the legs, and the body, throw him to the ground, and
stretch him on the last sheaf. Then a show is made of
binding him, and the conditions to be observed at the
harvest-supper are dictated to him. When he has accepted
them, he is released and allowed to get up! At Brie, Isle
de France, when any one who does not belong to the farm
passes by the harvest-field, the reapers give chase. If they
catch him, they bind him in a sheaf and bite him, one after
the other, in the forehead, crying, “ You shall carry the key
of the field** *To have the key" is an expression used
by harvesters elsewhere in the sense of to cut or bind or
thresh the last sheaf;® hence, it is equivalent to the phrases
“ You have the Old Man," * You are the Old Man,” which
are addressed to the cutter, binder, or thresher of the last
sheal, Therefore, when a stranger, as at Brie, is tied up in
a sheaf and told that he will “carry the key of the field,” it
is as much as to say that he is the Old Man, that is, an
embodiment of the corn-spirit. In hop-picking, if a well-
dressed stranger passes the hop-yard, he is seized by the
women, tumbled into the bin, covered with leaves, and not
released till he has paid a fine® In some parts of Scotland,

1 A. John, Sitke, Brouck, wnd
Vollsplaube fm destrchen Wesnthdhnmmen,
(Frague, 1903), p. 104

® 0, Hartung, ** Zor Volkskunde ans
Anhalt,"_Zeitschrift des Vereinr fiir
Volkskunde, vii. (1897) p. 153-

! J. Lecoeur, Espuirses ofn Bocagpe
Normand (Condé-sur-Noireau, 1883.
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particularly in the counties of Fife and Kinross, down to
recent times the reapers used to seize and dump, as it was
called, any stranger who happened to visit or pass by the
harvest field. The custom was to lay hold of the stranger
by his ankles and armpits, lift him up, and bring the lower
part of his person into violent contact with the ground.
Women as well as men were liable to be thus treated.
The practice of interposing a sheaf between the sufferer
and the ground is said to be a modern refinement’ Com-
paring this custom with the one practised at Putanges in
Normandy, which has just been described, we may con-
jecture that in Scotland the * dumping " of strangers on the
harvest-field was originally a preliminary to wrapping them
up in sheaves of corn.

Ceremonies of a somewhat similar kind are performed by Cere.
the Tarahumare Indians of Mexico not only at harvest but ;":‘Ir
also at hoeing and ploughing. “ When the work of hoeing Tambu-
and weeding is finished, the workers seize the master of the T,
field, and, tying his arms crosswise behind him, load all the at hoeing,
implements, that is to say, the hoes, upon his back, fastening ﬂ:‘"‘”’"
them with ropes. Then they form two single columns, the harvest.
landlord in the middle between them, and all facing the
house, Thus they start homeward. Simultaneously the
two men at the heads of the columns begin to run rapidly
forward some thirty yards, cross each other, then turn back,
run along the two columns, cross each other again at the rear
and take their places each at the end of his row. As they
pass each other ahead and in the rear of the columns they
beat their mouths with the hollow of their hands and vell.

As soon as they reach their places at the foot, the next pair
in front of the columns starts off, running in the same way,
and thus pair after pair performs the tour, the procession all
the time advancing toward the house. A short distance in
front of it they come to a halt, and are met by two young
men who carry red handkerchiefs tied to sticks like flags. -
The father of the family, still tied up and loaded with the
hoes, steps forward alone and kneels down ire front of his
house-door. The flag-bearers wave their banners over him,
and the women of the household come out and kneel on
1 o Notes on Harvest Customs,” The Folk-lore Journal, vil (1889) pp- 52 -
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their left knees, first toward the east, and after a little while
toward each of the other cardinal points, west, south, and north.
In conclusion the flags are waved in front of the house.
The father then rises and the people untie him, whereupon
he first salutes the women with the usual greeting,  Kwira /'
or * Kwirevd !* Now they all go into the house, and the man
makes a short speech thanking them all for the assistance
they have given him, for how could he have gotten through
his work without them? They have provided him with a
year’s life (that is, with the wherewithal to sustain it), and
now he is going to give them tesvino. He gives a drinking-
gourd full to each one in the assembly, and appoints one
man among them to distribute more to all. The same
ceremony is performed after the ploughing and after the
harvesting. On the first occasion the tied man may be
made to carry the yoke of the oxen, on the second he does
not carry anything”! The meaning of these Mexican
ceremonies is not clear. Perhaps the custom of tying up
the farmer at hoeing, ploughing, and reaping is a form of
expiation or apology offered to the spirits of the earth, who
are naturally disturbed by agricultural operations? When
the Yabim of Simbang in German New Guinea see that
the taro plants in their fields are putting forth leaves, they
offer sacrifice of sago-broth and pork to the spirits of the
former owners of the land, in order that they may be kindly
disposed and not do harm but let the fruits ripen’
Similarly when the Alfoors or Toradjas of Central Celebes
are planting a new field, they offer rice, eggs, and so forth
to the souls of the former owners of the land, hoping that,
mollified by these offerings, the souls will make the crops to
grow and thrive* However, this explanation of the Mexican
ceremonies at hoeing, ploughing, and reaping is purely con-
jectural. In these ceremonies there is no evidence that, as
in the parallel European customs, the farmer is identified

1 C. Lumholte, Cmémewen -Aexice
{London,, 1903), i 214 5.

1 Compare Adomis, Attis, Oririz,
Second Edition, Pp. 75 &

3 K. Vetter, Komm Sersiber wnd Rilf
wns ! Heft 2 (Barmen, 1898), p. 7.

* A. C. Kruijt, **Een en ander
eangaande het geestelijk en maatschap-

pelijk leven van den Poso-Alfoer,”
Mededeeliigen van wepe Aet  Neder-
lamideche Zendelingpenootrehap, xxxix,
(1895) p. 137. As to the influence
which the spirits of the deall are
thhunghl: to u:r-;lumou the growth ol
the crops, see al X 103 1.,

below, vol. B pp. mgpp‘:ﬁ. B30
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with the corn-spirit, since he is not wrapt up in the
sheaves.

Be that as it may, the evidence adduced above suffices Pretence
to prove that, like the ancient Lityerses, modern European g2t
reapers have been wont to lay hold of a passing stranger of killing

and tie him up in a sheal It is not to be expected that i heir
they should complete the parallel by cutting off his head ; sytbes.
but if they do not take such a strong step, their language
and gestures are at least indicative of a desire todo so. For
instance, in Mecklenburg on the first day of reaping, if the
master or mistress or a stranger enters the field, or merely
passes by it, all the mowers face towards him and sharpen
their scythes, clashing their whet-stones against them in
unison, as if they were making ready to mow. Then the
woman who leads the mowers steps up to him and ties
a band round his left arm. He must ransom himself by
payment of a forfeit! Near Ratzeburg, when the master
or other person of mark enters the field or passes by it,
all the harvesters stop work and march towards him in a
body, the men with their scythes in front. On meeting him
they form up in line, men and women. The men stick the
poles of their scythes in the ground, as they do in whetting
them ; then they take off their caps and hang them on the
scythes, while their leader stands forward and makes a
speech. When he has done, they all whet their scythes in
measured time very loudly, after which they put on their
caps. Two of the women binders then come forward ; one
of them ties the master or stranger (as the case may be)
with corn-ears or with a silken band; the other delivers
a rhyming address. The following are specimens of the
speeches made by the reaper on these occasions. In some
parts of Pomerania every passer-by is stopped, his way being
barred with a corn-rope. The reapers form a circle round
him and sharpen their scythes, while their leader says :—

& The men are ready,
The scythes are bend,
The corn is great and smally
The gentleman musé be mowed™

1 W. Mannhardt, Mythelagische Forschungen, p. 39-
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Then the process of whetting the scythes is repeated.! At
Ramin, in the district of Stettin, the stranger, standing
encircled by the reapers, is thus addressed :—

WPl stroke the gentieman
With owr naked sword,
Wiherewith we shear meadews and fields.
We shear princes and fords.
Latourers are offen athirst;
If the gentleman will stand beer and brandy
The joke will soon be over.
Butl, if owr prayer ke does not Iike,
The sword kas @ right fo strike"?

That in these customs the whetting of the scythes is
really meant as a preliminary to mowing appears from the
following variation of the preceding customs. In the district
of Liineburg, when any one enters the harvest-field, he is
asked whether he will engage a good fellow. If he says
yes, the harvesters mow some swaths, yelling and screaming,
and then ask him for drink-money.?

Pretence On the threshing-floor strangers are also regarded as
made by embodiments of the corn-spirit, and are treated accordingly.
of choking At Wiedingharde in Schleswig when a stranger comes to
wih their the threshing-floor he is asked, “ Shall I teach you the flail-
flails. dance?” If he says yes, they put the arms of the threshing-
flail round his neck as if he were a sheafl of corn, and press
them together so tight that he is nearly choked! In some
parishes of Wermland (Sweden), when a stranger enters
the threshing-floor where the threshers are at work, they say
that “they will teach him the threshing-song.” Then they
put a flail round his neck and a straw rope about his body.
Also, as we have seen, if a stranger woman enters the
threshing-floor, the threshers put a flail round her body and
a wreath of corn-stalks round her neck, and call out, “ See
the Corn-woman! Seel that is how the Corn-maiden

looks !"®
' W, Mannohardt, Myihalopivche T W. Mannhardt, Myhelopisehe
Forschungen, pp. 39 5. Fersehungen, pp. 41 13,

2 [bid, p. 40. Tor the speeches made 4 'W. Mannhardt, pp.af P 42, Sec
by the woman who binds the stranger  also above, p. 150.
or the master, see #d p. 413 C : W Mannhardt, ap. . p. 42 See
Lemke, Folkrthdmiicher im Osfpremssen 149. In Thilringen a being,
{(Mchiungen, 1884-1887), L 23 1. :Ilttd L&Rmh{ul[:r{.ﬂimu&mﬂrj
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In these customs, observed both on the harvest.-field and Custom
on the threshing-floor, a passing stranger is regarded as a el
personification of the corn, in other words, as the corn-spirit ; madder-
and a show is made of treating him like the corn by mow- mm
ing, binding, and threshing him. If the readér still doubts
whether European peasants can really regard a passing
stranger in this light, the following custom should set his
doubts at rest. During the madder-harvest in the Dutch
province of Zealand a stranger passing by a field, where the
people are digging the madder-roots, will sometimes call out
to them Koertspillers (a term: of reproach). Upon this, two
of the fleetest runners make after him, and, if they catch
him, they bring him back to the madder-field and bury him
in the earth up to his middle at least, jeering at him the
while ; then they ease nature before his face.'

This last act is to be explained as follows. The spirit of The spirit
the corn and of other cultivated plants is sometimes conceived, gu";;:;“
not as immanent in the plant, but as its owner; hence the cut- as poorand
ting of the corn at harvest, the digging of the roots, and the ;bm
gathering of fruit from the fruit-trees are each and all of them reapers.
acts of spoliation, which strip him of his property and reduce
him to poverty. Hence he is often known as “the Poor
Man* or “ the Poor Woman." Thus in the neighbourhood
of Eisenach a small sheaf is sometimes left standing on the
field for “the Poor Old Woman™? At Marksuhl, near
Eisenach, the puppet formed out of the last sheaf is itself
called * the Poor Woman.” At Alt Lest in Silesia the man
who binds the last sheaf is called the Beggar-man.' Ina
village near Roeskilde, in Zealand (Denmark), old-fashioned
peasants sometimes make up the last sheafl into a rude
puppet, which is called the Rye-beggar! In Southern
Schonen the sheaf which is bound last is called the Beggar;

used 10 be much dreaded. On the
morning of St. John's Day he was wont
to walk through the fields with sickles
tied to his ankles cutting avenues in the
corn as he walked, To detect him,
seven bundles of brushwood were
silent)y threshed with the flail on the
threshing-floor, and the stranger who
appeared at the door of the bamn dur-
~ing the threshing was the Rush-cutter.
Sce A, Witzschel, Sagen, Sitten wumd

Gebriuche aur Thiiringen (Vienna,
1878), p 221, With the Fimren-
sehmeider compare the Bilsehneider and
Biberschmeider (F. Panzer, Seitrag mr
dentichen Mythologie, Munich, 1848-
1855, il pp. 210 57, §§ 372-378).

i'Ww. Manpharat, M fythologische
Forschunges, pp- 47 %

* W, Mannhandt, of. it p. 48

3 W, Mannhardt, Le.

4 fiid, pp. 48 5.
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it is made bigger than the rest and is sometimes diessed
in clothes. In the district of Olmiitz the last sheaf is called
the Beggar; it is given to an old woman, who must carry it
someof home, limping on one foot! Sometimes a little of the crop
Eﬂmm is left on the field for the spirit, under other names than
barvet-  “the Poor Old Woman” Thus at Szagmanten, a village of
corn.spirit. the Tilsit district, the last sheaf was left standing on the
ficld “for the Old Rye-woman."® In Neftenbach (Canton
of Zurich) the first three ears of corn reaped are thrown
away on the field “to satisfy the Corn-mother and to make
the next year's crop abundant.”® At Kupferberg, in Bavaria,
some corn is left standing on the field when the rest has
been cut. Of this corn left standing they say that *it
belongs to the Old Woman,” to whom it is dedicated in the
following words :—
4 We grive £f fo the Old Woman;
She shalt Leep it

Next year may she be fo us
Ar kind ar this lime she has been "4

These words clearly shew that the Old Woman for whom
the corn is left on the field is not a real personage, poor and
hungry, but the mythical Old Woman who makes the corn
to grow. At Schiittarschen, in West Bohemia, after the
crop has been reaped, a few stalks are left standing and a
garland is attached to them. * That belongs to the Wood-
woman,” they say, and offer a prayer. In this way the
Wood-woman, we are told, has enough to live on through
the winter and the corn will thrive the better next year.
The same thing is done for all the different kinds of corn-
crop.® So in Thiiringen, when the after-grass (Grummer) is
being got in, a little heap is left lying on the field ; it belongs
to “the Little Wood-woman" in return for the blessing she
has bestowed.® In the Frankenwald of Bavaria three hand-
fuls of flax were lelt on the field “for the Wood-woman."’

. 1 W. Mennhardt, Aythologische  glambeimdestschen Westbihmen (Prague,
Forschungen, p. 49. 1905}, p. 18q.

r Ihid. p. 337, 8 A, Witzschel, Sapew, Sitten wwd

> Jhid, Gebrinche aws Thdringen  (Visnna,

5 . 1878), p. 22

W, Mannhardt, AMyidolaniche 7 ﬂ:f::ﬁnr':!*:;;. umd Volkskunds

Forschungen, pp. 337 19, der Avseigreichs Bayern (Munich, 1560- *
% A. John, Sitie, Brauch wed Volks-  1867), iil. 343 sy
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At Lindau in Anhalt the reapers used to leave some stalks
standing in the last corner of the last field for *the Corn-
woman to eat”! In some parts of Silesia it was till lately
the custom to leave a few corn-stalks standing in the field,
win order that the next harvest should not fail”* In Russia
it is customary to leave patches of unreaped corn in the fields
and to place bread and salt on the ground near them. “These
cars are eventually knotted together, and the ceremony is
called *the plaiting of the beard of Volos, and it is supposed
that after it has been performed no wizard or other evilly-
disposed person will be able to hurt the produce of the fields.
The unreaped patch is looked upon as tabooed ; and it is
believed that if any one meddles with it he will shrivel up,
and become twisted like the interwoven ears. Similar customs
are kept up in various parts of Russia. Near Kursk and
Voroneje, for instance, a patch of rye is usually left in honour
of the Prophet Elijah, and in another district one of oats is.
consecrated to St. Nicholas, As it is well known that both
the Saint and the Prophet have succeeded to the place once
held in the estimation of the Russian people by Perun, it
seems probable that Volos really was, in ancient times, one
of the names of the thunder-god.”® In the north-east of
Scotland a few stalks were sometimes left unreaped on the
feld for the benefit of “the aul’ man”* Here “the aul
man” is probably the equivalent of the harvest Old Man of
Germany.! Among the Mohammedans of Zanzibar it is
customary at sowing a field to reserve a certain portion of it
for the guardian spirits, who at harvest are invited, to the
tuck of drum, to come and take their share; tiny huts are
Also built in which food is deposited for their use.” In the
island of Nias, to prevent the depredations of wandering
spirits among the rice at harvest, a miniature field is dedicated

V Zeitschrift des Vereins far Folks-
kunde, vil. (1807) p- 154

t | Drechsler, Sitre, Brasch, wnd
Valkyplaube in Schiesien (Leipsic, 1503+
1506), ii. fig, § 419-

3 W. R. 5. Ralston, Semgy of the
Rusian  Feople, Second  Edition
(London, 1872), pp. 251 4 As to
Perun, the old Slavonic thunder-god,
sce The Magic Art and the Evelution

of Kimgr, il. 365

4 Rev. Walter Gregor, Nofer on ihe
Falh-lore of the North-east of Scotland
{London, 1881}, p- ifz. »

¢ See above, pp136 sy

% A. Germain, ** Note sur Zanzibar
et Ia Ciie Orientale d'Afrique," Bulietin
de ia Soctétd de Géographie (Paris), Vime
Série, xvi. (1868) p. 555
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to them and in it are sown all the plants that grow in the

gardens poq] fields! The Hos, a Ewe tribe of negroes in Togoland,

observe a similar custom for a similar reason, At the entrance
to their yam-fields the traveller may see on both sides of the
path small mounds on which yams, stock-yams, beans, and
maize are planted and appear to flourish with more than
usual luxuriance. These little gardens, tended with peculiar
care, are dedicated to the “ guardian gods " of the owner of
the land : there he cultivates for their benefit the same
plants which he cultivates for his own use in the fields ;
and the notion is that the "guardian gods” will content
themselves with eating the fruits which grow in their little
private preserves and will not poach on the crops which are
destined for human use.?

These customs suggest that the little sacred rice-fields
on which the Kayans of Borneo perform the various
operations of husbandry in mimicry before they address
themselves to the real labours of the field, may be dedi-
cated to the spirits of the rice to compensate them for
the loss they sustain by allowing men to cultivate all
the rest of the land for their own benefit. Perhaps the
Rarian plain at Eleusis' was a spiritual preserve of the
same kind set apart for the exclusive use of the comn-
goddesses Demeter and Persephone, It may even be that
the law which forbade the Hebrews to reap the corners and
gather the gleanings of the harvest-fields and to strip the

1 E. Modigliani, &' Figgrie a Nias
(Milan, 1350), p. 593.

1 |. Spieth, D¥e Ewe.Stimme (Ber-
lin, 1906), p. 303. In the Central
Provinces of India * sometimes the
oldest man in the house cuts the first
five bundles of the crop and they are
afterwards left in the fields for the
birds to eat.  And at the end of harves
the last one or two sheaves are lefi
standing in the field and any one who
likes can cut and carry them away. In
some Jocalities the last sheaves are lefi
standing in the field and are known as
darkona,or the givét of increase. Then
all the labourers rush together at this
last patch of corn and tear it up by the
roots ; everybody seizes as much as he
can [and] keeps it, the master having

no share in this patch,  Alfter the Aar-
Aima has been torn up all the labourers
fall on their faces to the ground and
worship the field™ (A. E. Nelson,
Central Provinces Gasetteers, Bilaspur
District, vol. A, 1910, p. 75). This
quotation was kindly sent to me by
Mr. W, Crooke; I have not seen the
g It seems to shew that in the
Central Provinces the last corn is left
standing on the field as a ion for
the comn-spirit, and that he is believed
to be immanent in it ; hence the name
of “ the giver of increase ™ bestowed on
it, and the eagerness with which other
ﬂwh not the owner of”the
to appropriate it,
! See above, pp. 93 5.
! See above, pp. 36, 74.
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vines of their last grapes® was originally intended for the
benefit, not of the human poor, but of the poor spirits of
the corn and the vine, who had just been despoiled by the
reapers and the vintagers, and who, if some provision were
not made for their subsistence, would naturally die of hunger
before another year came round. In providing for their
wants the prudent husbandman was really consulting his
own interests ; for how could he expect to reap wheat and
barley and to gather grapes next year if he suffered the
spirits of the corn and of the vine to perish of famine in
the meantime ? This train of thought may possibly explain
the wide-spread custom of offering the first-fruits of the
crops to gods or spirits: * such offerings may have been
originally not so much an expression of gratitude for benefits
received as a means of enabling the benefactors to continue
their benefactions in time to come. Primitive man has
generally a shrewd eye to the main chance: he is more
prone to provide for the future than to sentimentalise over
the past.

Thus when the spirit of vegetation is conceived as
a being who is robbed of his store and impoverished
by the harvesters, it is natural that his representative
—the passing stranger — should upbraid them; and it
is equally natural that they should seek to disable him
from pursuing them and recapturing the stolen property.
Now, it is an old superstition that by easing nature on the
spot where a robbery is committed, the robbers secure
themselves, for a certain time, against interruption. Hence
when madder-diggers resort to this proceeding in presence
of the stranger whom they have caught and buried in the
field, we may infer that they consider themselves robbers
and him as the person robbed. Regarded as such, he must
be the natural owner of the madder-roots, that is, their
spirit or demon ; and this conception is carried out by

1 Leviticus, xzix. 9 s5g., xziil. 223 Der dentsche Volksaberglanig? (Berlin,

Deuteronomy, xxiv. 19-21. :S:g}. p.h 254, lﬁ*nﬂ; M' Toppen,

wbe anr Jossuren? (Danzig,

* Seco above, pp. 46 s, 53 Y- fssﬁfdp. 57 mmmiclfh held

and below, vol. i. pp. 109 57 and acted upon in Japan (L. Heam,

3 W. Mannhardi, Mythelogische  Glimpues of Unfamiliar Japan, London,
Forschungen, pp. 49 57,5 A Wuttke, 1904, ii. 603}
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burying him, like the madder-roots, in the ground.! The
Greeks, it may be observed, were quite familiar with the
idea that a passing stranger may be a god. Homer says
that the gods in the likeness of foreigners roam up and
down cities.? Once in Poso, a district of Celebes, when a new
missionary entered a house where a number of people were
gathered round a sick man, one of them addressed the new-
comer in these words: * Well, sir, as we had never seen
you before, and you came suddenly in, while we sat here by
ourselves, we thought it was a spirit."*

Thus in these harvest-customs of modern Europe the
person who cuts, binds, or threshes the last corn is treated as
an embodiment of the corn-spirit by being wrapt up in
sheaves, killed in mimicry by agricultural implements, and
thrown into the water' These coincidences with the
Lityerses story seem to prove that the latter is a genuine
description of an old Phrygian harvest-custom. But since in
the modern parallels the killing of the personal representative
of the corn-spirit is necessarily omitted or at most enacted
only in mimicry, it is desirable to shew that in rude society
human beings have been commonly killed as an agricultural
ceremony to promote the fertility of the fields. The following
examples will make this plain.

§ 3. Human Sacrifices for the Crops

The Indians of Guayaquil, in Ecuador, used to sacrifice
human blood and the hearts of men when they sowed their
fields® The people of Cafar (now Cuenca in Ecuador) used
to sacrifice a hundred children annually at harvest. The
kings of Quito, the Incas of Peru, and for a long time the
Spaniards were unable to suppress the bloody rite? At a

! The explanation of the custom is
W. Mannhardt's (Afyrhafapirche For

zehungen, po 49).

¥ Odysrey, xvil. 485 spy.  Compare
Plato, Saphisf, p. 216 A.

PA. C Kruijf, *“Mijne censte

ervaringen te Poso,” Mededeelingen
van wepy Aot Nederlandsoke Zemdeling-
frmoofschap, xxxvi. (18932) P 402.

4 For throwing him into the water,

see o 235

& Ciera de Leon, Travels, trans-
lated by C. R. Markham, p. 203
{Hakluyt Society, Londan, 1864).

¥ Juan de Velasco, Hirtoire o
Bayanme de Quilo, i. (Paris, 1843) pp
121 . (Ternaux-Compans, Foyages,
Relations ef Mimeires Originanx pour
sevenr & Fllistoire de la Décowverte de »
Fdmiérigus, vol, xviil.),
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Mexican harvest-festival, when the first-fruits of the season
were offered to the sun, a criminal was placed between two
immense stones, balanced opposite each other, and was
crushed by them as they fell together. His remains were
buried, and a feast and dance followed. This sacrifice was
known as “the meeting of the stones,”? *“Tlaloc was
worshipped in Mexico as the god of the thunder and the
storm which precedes the fertilising rain ; elsewhere his wife
Xochiquetzal, who at Tlaxcallan was called Matlalcuéyé or
the Lady of the Blue Petticoats, shared these honours, and
it was to her that many countries in Central America
particularly paid their devotions. [Every year, at the time
when the cobs of the still green and milky maize are about
to coagulate and ripen, they used to sacrifice to the goddess
four young girls, chosen among the noblest families of the
country ; they were decked out in festal attire, crowned with
flowers, and conveyed in rich palanquins to the brink of the
hallowed waters, where the sacrifice was to be offered.
The priests, clad in long fleating robes, their heads encircled
with feather crowns, marched in front of the litters carrying
censers with burning incense. The town of Elopango,
celebrated for its temple, was near the lake of the same
name, the etymology of which refers to the sheaves of tender
maize (elotl, * sheaf of tender maize’). It was dedicated to
the goddess Xochiquetzal, to whom the young victims were
offered by being hurled from the top of a rock into the
abyss. At the moment of consummating this inhuman rite,
the priests addressed themselves in turn to the four virgins
in order to banish the fear of death from their minds. They
drew for them a bright picture of the delights they were
about to enjoy in the company of the gods, and advised
them not to forget the earth which they had left behind, but
to entreat the divinity, to whom they despatched them, to
bless the forthcoming harvest”® We have seen that the
ancient Mexicans also sacrificed human beings at all the

1 Brasscor de Bourbourg, Hinieire
det Nations civilitder du Mexique o
de Pdmérigue Centrale (Paris, 1857-
1850), L 274 ; H. H. Bancroft, Native
Racer of the Pacific States (London,
1875-1876), il 340.

% Prasseur de Bourbogrgh ** Aperqus
d'un dans %es Etats de San-
Salvador et de Guatemala,” Bulletin
4 la Secideé de Géographiz (Paris),
IVime Série, il (r857) pp. 278
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various stages in the growth of the maize, the age of the
victims corresponding to the age of the corn; for they
sacriiced new-born babes at sowing, older children when
the grain had sprouted, and so on till it was fully ripe,
when they sacrificed old men! No doubt the corre-
spondence between the ages of the victims and the state
of the corn was supposed to enhance the efficacy of the
sacrifice,

The Pawnees annually sacrificed a human victim in
spring when they sowed their fields. The sacrifice was
believed to have been enjoined on them by the Morning
Star, or by a certain bird which the Morning Star had sent
to them as its messenger. The bird was stuffed and pre-
served as a powerful talisman. They thought that an
omission of this sacrifice would be followed by the total
failure of the crops of maize, beans, and pumpkins. The
victim was a captive of either sex. He was clad in the
gayest and most costly attire, was fattened on the choicest
food, and carefully kept in ignorance of his doom. When
he was fat enough, they bound him to a cross in the presence
of the multitude, danced a solemn dance, then cleft his head
with a tomahawk and shot him with arrows. According to
one trader, the squaws then cut pieces of flesh from the
victim's body, with which they greased their hoes; but this
was denied by another trader who had been present at the
ceremony. Immediately after the sacrifice the people pro-
ceeded to plant their fields. A particular account has been
preserved of the sacrifice of a Sioux girl by the Pawnees in
April 1837 or 1838. The girl was fourteen or fifteen years
old and had been kept for six months and well treated.
Two days before the sacrifice she was led from wigwam to
wigwam, accompanied by the whole council of chiefs and
warriors. At each lodge she received a small billet of wood
and a little paint, which she handed to the warrior next to
her. In this way she called at every wigwam, receiving at
each the same present of wood and paint. On the twenty-
second of April she was taken out to be sacrificed, attended
by the warriors, each of whom carried two pieces of wood

1 Herrera, quoted by A. Bastian, Die  1878), i. 370 59, See Adowis, Attis, »
Culturiinder des alten Amerika (Berlin,  Owniris, Second Edition, pp. 338 5.



Vil
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Her body having
black, she was attached to a

chiefl sacrificer next tore
While her flesh was still
bones, put in little
There the
flesh from a basket and

squeezed a drop of blood upon the newly-deposited grains of

corn. His example was followed by the rest,
had been sprinkled with the bload ;

till all the seed
it was then covered up

with earth. According to one account the body of the victim
was reduced to a kind of paste, which was rubbed or sprinkled
not only on the maize but also on the potatoes, the beans,

and other sceds to fertilise them.
crops.'

used to sacrifice
March. They were killed with
bodies buried in the middle of &

hoped to obtain plentiful

A West African queen
woman in the month of
spades and hoes, and their
field which had just

been tilled.?

By this sacrifice they

a man and

At Lagos in Guinea it

was the custom annually to impale a young girl alive soon

after the spring equinox

in order to secure good crops.

Along with her were sacrificed sheep and goats, which, with

yams,
each side of her.

heads of maize, and plantains, were hung on stakes on
The victims were bred up for the purpose

in the king’s seraglio, and their minds had been so powerfully

wrought upon by the fetish men

1 E. James, Acconnt of an Expedition
Pittsturgh to the Rocky Mountains
{London, 1823), i 8o s H. R.
Schoolcrafi, frdian Trides of the Uneited
States (Philadelphia, 1853-1856), ¥
77 #g¢-3 J. De Smet, in Arinales de la
Pre font de la Foi, xi. (1838) PP
493 29. 3 6., in Annales de la Prapaga-
tiow de la Foi, xv, (1343) pp. 277-279 5
id., Voraper aux Montagres Rochesses,
Nouvelle Edition ({Paris and Brussels,
1873}, pp- 121 spy.  The accounts by
Schoolcraft and De Smet of the scrifice
of thg Sioux girl are independent and
supplement each other. According 10
De Smet, who wrote from the descrip-
- tions of four eye-witnesses, the pro-
ceasion from but to hut for the purpose

that they went cheerfully to

of collecting wood took place on the
moming of the sacrifice. Another
description of the sacrifice is given by
Mr. G. B. Grinnell from the recollection
of an eye-witness ( Peenee Hero Stories
anid Felb-tales, New York, 1839, pp.
362 - 369). According to this last
aecount the victim was shot with arrows
and afterwards burnt. Before the body
wis consumed in the fre a man pulled
out the arrows, cul open the breast of
the wictim, and having smeaged his face
with the blood rnn__fwl.yllfl.lt as he
could.

1], B. Labay, Relation hirforique
de FEthiopie occidentale (Paris, 1732)
i 3o,

Human

for the
crops in



LITYERSES CHAP,

240

their fate! A similar sacrifice used to be annually offered
at Benin, in Guinea! The Marimos, a Bechuana tribe,
sacriice a human being for the crops. The victim chosen
is generally a short, stout man. He is seized by violence
or intoxicated and taken to the fields, where he is killed
amongst the wheat to serve as “seed " (so they phrase it).
After his blood has coagulated in the sun, it is burned along
with the frontal bone, the flesh attached to it, and the brain ;
the ashes are then scattered over the ground to fertilise it
The rest of the body is eaten The Wamegi of the Usagara
hills in German East Alrica used to offer human sacrifices
of a peculiar kind once a year about the time of harvest,
which was also the time of sowing ; for the Wamegi have
two crops annually, one in September and one in February.
The festival was usually held in September or October.
The victim was a girl who had attained the age of puberty.
She was taken to a hill where the festival was to be
celebrated, and there she was crushed to death between two
branches' The sacrifice was not performed in the fields,
and my informant could not ascertain its object, but we may
conjecture that it was to ensure good crops in the following
year.

The Bagobos of Mindanao, one of the Philippine Islands,
offer a human sacrifice before they sow their rice.  The victim
is a slave, who is hewn to pieces in the forest® The
natives of Bontoc, a province in the interior of Luzon,
one of the Philippine Islands, are passionate head-hunters.
Their principal seasons for head-hunting are the times
of planting and reaping the rice. In order that the
crop may turn out well, every farm must get at least one
human head at planting and one at sowing. The head-
hunters go out in twos or threes, lie in wait for the victim,

! John Adams, Skercker taken during
Tem Vayages in Africa between the years
ry86 and rSop (London, w.m.), p.

25.

5! P, Bouche, La Chte der Esclaver
{Paris, 1835), p. T32.

8 T. Arbousset et F. Daomas,
Feyape dexploration an Norded o
fa Colenie du Cap de Bomme- Espérance
(Paris, 1842}, pp. 117 5. The

custom has probably long been obsolete.

' From information given me by
my friend the Rev, John Roscoe, who
resided for some time among the
Wamegi and suppressed the sacrifice
in 1856,

¥ F. Blumentritt, * Das StromZebiet
des Rio Grande de Mindanao,™ Fefer-
manms Mitfeifungen, zxxvii. (1891)
polIo.
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whether man or woman, cut off his or her head, hands, and
fect, and bring them back in haste to the village, where they
are received with great rejoicings. The skulls are at frst
exposed on the branches of two or three dead trces which
stand in an open space of every village surrounded by large
ctones which serve as seats. The people then dance round
them and feast and get drunk. When the flesh has decayed
from the head, the man who cut it off takes it home and
preserves it as a relic, while his companions do the same
with the hands and the feet! Similar customs are observed
by the Apoyaos, another tribe in the interior of Luzon.?

The Wild Wa, an agricultural tribe on the north- Humun
eastern frontier of Upper Burma, still hunt for human "‘fg:“
heads as a means of promoting the welfare of the crops. crops
The Wa regards his skulls as a protection against the tﬁ’ﬁv‘f

ers of evil *Without a skull his crops would fail ; of Burma.
without a skull his kine might die; without a skull the
father and mother spirits would be shamed and might be
enraged ; if there were no protecting skull the other spirits,
who are all malignant, might gain entrance and kill the
inhabitants, or drink all the liquor.” The Wa country is
a series of mountain ranges shelving rapidly down to narrow
valleys from two to five thousand feet deep. The villages
are all perched high ‘on the slopes, some just under the
crest of the ridge, some lower down on a small projecting
spur of flat ground. Industrious cultivation has cleared
away the jungle, and the villages stand out conspicuously
in the landscape as yellowish-brown blotches on the hill-
sides. [Each village is fortified by an earthen rampart so
thickly overgrown with cactuses and other shrubs as to be
impenetrable. The only entrance is through a narrow, low,
and winding tunnel, the floor of which, for additional
security, is thickly studded with pegs to wound the feet of
enemies who might attempt to force a way in. The Wa
depend for their subsistence mainly on their crops of

I A. Schadenberg, ** Beitrige mur fir Ethwolepe, XX 1§88),
Kenntniss der im Innern Nordluzons 1 Schadenberg, in Ferdandiungen
lebendsh Stimme,” Ferdandiuspen der  der Berliner Gesellichaft fiir Aunthrepo-
Berliner Gesellschafi fiir dAnthrope-  logie, Ethuologie wnd  Urpeschichie,
lopie, Ethnologic wund Urgeschichte, 1880, p. (651) {bound with Zeitschrift
1888, p. (39 (bound with Zeitschrf? fiir Ethnalogie, xxk 1889).
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buckwheat, beans, and maize ; rice they cultivate only to
distil a strong spirituous liquor from it. They had need be
industrious, for no field can be reached without a climb up
or down the steep mountain-side. Sometimes the rice-fields
lie three thousand feet or more below the village, and they
require constant attention. But the chief crop raised by
the Wa is the poppy, from which they make opium. In
February and March the hill-tops for miles are white
with the blossom, and you may travel for days through
nothing but fields of poppies. Then, too, is the proper
season for head-hunting. It opens in March and lasts
through April. Parties of head-hunters at that time go
forth to prowl for human prey. As a rule they will not
behead people of a neighbouring village nor even of any
village on the same range of hills. To find victims they go
to the next range or at any rate to a distance, and the
farther the better, for the heads of strangers are preferred.
The reason is that the ghosts of strangers, being unfamiliar
with the country, are much less likely to stray away from
their skulls ; hence they make more vigilant sentinels than
the ghosts of people better acquainted with the neighbour-
hood, who are apt to go off duty without waiting for the
tedious formality of relieving guard. When head-hunters
return to a village with human heads, the rejoicing is
uproarious, Then the great drum is beaten frantically,
and its deep hollow boom resounding far and wide through
the hills announces to the neighbourhood the glad tidings of
murder successfully perpetrated. Then the barrels, or rather
the bamboos, of rice-spirit are tapped, and while the genial
stream flows and the women and children dance and sing
for glee, the men drink themselves blind and mad drunk.
The ghastly head, which forms the centre of all this
rejoicing, is first taken to the spirit-house, a small shed
which usually stands on the highest point of the village
site. There, wrapt in grass or leaves, it is hung up in
a basket to ripen and bleach. When all the flesh and
sinews have- mouldered away and nothing remains but the
blanched and grinning skull, it is put to rest in the village
Golgotha. This is an avenue of huge old trees, whose inter-
lacing boughs form a verdant archway overhead and, with thé



L HUMAN SACRIFICES FOR THE CROPS 243

dense undergrowth, cast a deep shadow on the ground below.
Every village has such an avenue stretching along the hill-
side sometimes for a long distance, or even till it meets the
avenue of the neighbouring village. In the solemn gloom
of this verdurous canopy is the Place of Skulls, On one side
of the avenue stands a row of wooden posts, usually mere
trunks of trees with the bark peeled off, but sometimes
rudely carved and painted with designs in red and black.
A little below the top of each post is cut a niche, and in
front of the niche is a ledge. On this ledge the skull
is deposited, sometimes so that it is in full view of
passers-by in the avenue, sometimes so that it only grins
at them through a slit. Most villages count their skulls by
tens or twenties, but some of them have hundreds of these
trophies, especially when the avenue forms an unbroken
continuity of shade between the villages. The old skulls
ensure peace to the village, but at least one new one should
be taken every year, that the rice may grow green far down
in the depths of the valley, that the maize may tinge with
its golden hue the steep mountain-sides, and that the hill-
tops may be white for miles and miles with the bloom of
the poppy.’

The Shans of Indo-China still
human sacrifice to procure a good harvest, though they act
on the belief less than some other tribes of this region.
Their practice now is to poison somebody at the state
festival, which is generally held at some time between March
and May? Among the Lhota Naga, one of the many
savage tribes who inhabit the deep rugged labyrinthine glens
which wind into the mountains from the rich valley of
Brahmapootra? it used to be a common custom to chop
off the heads, hands, and feet of people they met with,
and then to stick up the severed extremities in their
fields to ensure a good crop of grain. They bore no

L(5ir) J. G. Scort and J. B
Hardiman, Gasetieer of Upper
Burma and the Shan Stater (Rangoon,
1900-1901), Fart i vol. L pp. 493

SQ?C.&L R. G. Woodthorpe, ** Some
-Account of the Shans and Hill Tribes
of the States on the Mekong," Jowrnal

of the Anthropological Institute, xxvi.
(1897) p- 24- .

3 For a general dgseription of the
country and the tribes see L. A
Waddell, * The Tribes of the Brahma.
putra Valley," Journal of the Asiatic
Saciety of Bengel, lxix. Part il
(Calcutta, 1901}, pp. 1-127.
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ill-will whatever to the persons upon whom they operated
in this unceremonious fashion. Once they flayed a
boy alive, carved him in pieces, and distributed the flesh
among all the villagers, who put it into their corn-bins to
avert bad luck and ensure plentiful crops of grain. The
Angami, another tribe of the same region, used also to relieve
casual passers-by of their heads, hands, and feet, with the
same excellent intention! The hill tribe Kudulu, near
Vizagapatam in the Madras Presidency, offered human
sacrifices to the god Jankari for the purpose of obtaining
good crops. The ceremony was generally performed on the
Sunday before or after the Pongal feast. For the most part
the victim was purchased, and until the time for the sacrifice
came he was free to wander about the village, to eat and
drink what he liked, and even to lie with any woman he
met. On the appointed day he was carried before the
idol drunk; and when one of the villagers had cut a hole
in his stomach and smeared the blood on the idol, the
crowds from the neighbouring villages rushed upon him
and hacked him to pieces. All who were fortunate enough
to secure morsels of his flesh carried them away and pre-
sented them to their village idols! The Gonds of India, a
Dravidian race, kidnapped Brahman boys, and kept them as
victims to be sacrificed on various occasions. At sowing and |
reaping, after a triumphal procession, one of the lads was
slain by being punctured with a poisoned arrow. His blood
was then sprinkled over the ploughed field or the ripe crop,
and his flesh was devoured® The Oraons or Uraons of
Chota Nagpur worship a goddess called Anna Kuari, who
can give good crops and make a man rich, but to induce her
to do so it is necessary to offer human sacrifices. In spite
of the vigilance of the British Government these sacrifices are
said to be still secretly perpetrated. The victims are poor
waifs and strays whose disappearance attracts no notice
April and May are the months when the catchpoles are out
on the-prowl. At that time strangers will not go about the

1 Miss G. M. Godden, * Naga and ¥ North Indian Noter and {ueries,
other Frontier Tribes of North-Eastern L p 4, § 15 (Apeil 1801).
India,” Jowrnal of the Anthropolopical 2 Panjad Noter and Querves, i, ppe
Fmatituie, xxvil. (1898) pp. 9 /., 3859, 127 5y, § 7210 (May 1885).
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country alone, and parents will not let their children enter
the jungle or herd the cattle, When a catchpole has found
a victim, he cuts his throat and carries away the upper
part of the ring finger and the nose. The goddess takes up
her abode in the house of any man who has offered her a
sacrifice, and from that time his fields yield a double harvest.
The form she assumes in the house is that of a small child.
When the householder brings in his unhusked rice, he takes
the goddess and rolls her over the heap to double its size.
But she soon grows restless and can only be pacified with
the blood of fresh human victims.!

But the best known case of human sacrifices, systematic- Human
ally offered to ensure good crops, is supplied by the ;“:'E:""
Khonds or Kandhs, another Dravidian race in Bengal. Our crops
knowledge of them is derived from the accounts written by Mook i
British officers who, about the middle of the nineteenth
century, were engaged in putting them down.! The sacrifices
were offered to the Earth Goddess, Tari Pennu or Bera
Pennu, and were believed to ensure good crops and immunity
from all disease and accidents. In particular, they were
considered necessary in the cultivation of turmeric, the
Khonds arguing that the turmeric could not have a deep red
colour without the shedding of blood.” The victim or Meriah,
as he was called, was acceptable to the goddess only if he
had been purchased, or had been born a victim—that is, the
son of a victim father, or had been devoted as a child
by his father or guardian. Khonds in distress often
<old their children for victims, " considering the beatifica-
tion of their souls certain, and their death, for the benefit of
mankind, the most honourable possible” A man of the
Panua tribe was once seen to load a Khond with curses,
and finally to spit in his face, because the Khond had sold
for a victim his own child, whom the Panua had wished to

I Rev. P. Debon, S.]., * Religion  Compare Mgr. Neyret, Bishop of Viza.
and Customs of the Uraons,” Memoirs  gapatam, in Amnales de fa Propagation .
of Lhe Ariatic Seciety of Bengal, vol. i. e la Fod, xxifi. (1851) pp- 403-404 ¢
No. g (Calentta, 1906), pp. 141 & E. Thurston, Efk ic” Noler on

1 :qﬂjm' 5. {',._ .Mupw, Me-  Southern !:_m'l'ﬂ {Madms, lgﬂﬁf!u PP-

of Service in fndia (London, 510-519; id,, Castes and Tribes of

1865), pp. 113-131; Major-Genenl Southern fndia (Madms, 1909}, .
John Campbell, Wild Tribes of Khon- 371385,
dirtans {London, 1864), pp- 52-38, et 3 J. Campbell, ap et p 56.
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marry. A party of Khonds, who saw this, immediately
pressed forward to comfort the seller of his child, saying,
% YVour child has died that all the world may live, and the
Earth Goddess herself will wipe that spittle from your face."’
The victims were often kept for years before they were
sacrificed. Being regarded as consecrated beings, they were
treated with extreme affection, mingled with deference, and
were welcomed wherever they went. A Meriah youth, on
attaining maturity, was generally given a wife, who was her-
self usually a Meriah or victim ; and with her he received
a portion of land and farm-stock. Their offspring were
also victims. Human sacrifices were offered to the Earth
Goddess by tribes, branches of tribes, or villages, both at
periodical festivals and on extraordinary occasions. The
periodical sacrifices were generally so arranged by tribes and
divisions of tribes that each head of a family was enabled, at
least once a year, to procure a shred of flesh for his fields,
generally about the time when his chief crop was laid
down,!

The mode of performing these tribal sacrifices was as
follows. Ten or twelve days before the sacrifice, the victim
was devoted by cutting off his hair, which, until then, had
been kept unshomn. Crowds of men and women assembled
to witness the sacrifice ; none might be excluded, since the
sacrifice was declared to be for all mankind. It was pre-
ceded by several days of wild revelry and gross debauchery.
On the day before the sacrifice the victim, dressed in a new
garment, was led forth from the village in solemn procession,
with music and dancing, to the Meriah grove, a clump of
high forest trees standing a little way from the village and
untouched by the axe. There they tied him to a post, which
was sometimes placed between two plants of the sankissar
shrub. He was then ancinted with oil, ghee, and turmeric,
and adorned with flowers; and "a species of reverence,
which it is not easy to distinguish from adoration,” was paid
to him-throughout the day. A great struggle now arose to
obtain the sfaallest relic from his person ; a particle of the

1 8. C. Macpherson, af, aif. pp. I:I;' 5. ;c{. Campbell, gt cif. p. 112
s A 5. Macpherson i,
1 5. C. Macpherson, ap. af. pp. 117 8. e i
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turmeric paste with which he was smeared, or a drop of his
spittle, was esteemed of sovereign virtue, especially by the
women) The crowd danced round the post to music, and,

addressing the earth, said,
you ; give us good crops,

w () God, we offer this sacrifice to
seasons, and health” ; then speak-

ing to the victim they said, * We bought you with a price,
and did not seize you; now Wwe sacrifice you according to

custom, and no sin rests with us.

(TR |

On the last morning the orgies, which had been scarcely Consum:

matlon

interrupted during the night, were resumed, and continued ¢y

till noon, when they ccase
consummate the sacrifice.

d, and the assembly proceeded to sacrifice
The victim was again anointed

with oil, and each person touched the anointed part, and

wiped the oil on his own

head. In some places they took

the victim in procession round the village, from door to door,
where some plucked hair from his head, and others begged
for a drop of his spittle, with which they anointed their
heads® As the victim might not be bound nor make any
show of resistance, the bones of his arms and, if necessary,
his legs were broken ; but often this precaution was rendered
unnecessary by stupefying him with opium.* The mode of
putting him to death varied in different places. One of the
commonest modes seems to have been strangulation, or
squeezing to death. The branch of a green tree Was cleft

several feet down the mi
places, his chest) was inse

ddle ; the victim's neck (in other
rted in the cleft, which the priest,

aided by his assistants, strove with all his force to close
Then he wounded the victim slightly with his axe, whereupon
the crowd rushed at the wretch and hewed the flesh from the
bones, leaving the head and bowels untouched. Sometimes
he was cut up alive® In Chinna Kimedy he was dragged
along the fields, surrounded by the crowd, who, avoiding his
head and intestines, hacked the flesh from his body with

their knives till he died.”
1 § C. Macpherson, af. eif. p- 1

2 1. Camphell, op. cif. Pp. 54 %

3 J. Campbell, ¢p. cif. pp- 55 1

¢ § C. Macpherson, ¢p @b P 1

119; J. Campbell, ep. ot pe 113
s 5. C. Macpherson, ap. ¢if. P

Another very common mode of

8.  Campbell mentions 1we strong planks
or bamboos (p. 57) or & sjjit bamboo
\a p- 182} -

8 . Campbell, ¢p. cif- PP 56, 58,

2.
1 E. T, Dalton, Deseriptive Erhmo-
ray.  logy of Bengul (Calcutia, 1873), p. 285,

Instead of the branch of a green tres, quoting Colonel Campbell's Report.
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sacrifice in the same district was to fasten the victim to the
proboscis of a wooden elephant, which revolved on a stout
post, and, as it whirled round, the crowd cut the flesh from
the victim while life remained. In some villages Major
Campbell found as many as fourteen of these wooden
elephants, which had been used at sacrifices! In one dis-
trict the victim was put to death slowly by fire,. A low
stage was formed, sloping on either side like a roof ; upon it
they laid the victim, his limbs wound round with cords to
confine his struggles. Fires were then lighted and hot
brands applied, to make him roll up and down the slopes of
the stage as long as possible ; for the more tears he shed the
more abundant would be the supply of rain. Next day the
body was cut to pieces.”

The flesh cut from the victim was instantly taken home
by the persons who had been deputed by each village to
bring it. To secure its rapid arrival, it was sometimes
forwarded by relays of men, and conveyed with postal fleet-
ness fifty or sixty miles® In each village all who stayed at
home fasted rigidly until the flesh arrived. The bearer
deposited it in the place of public assembly, where it was
received by the priest and the heads of families. The priest
divided it into two portions, one of which he offered to the
Earth Goddess by burying it in a hole in the ground with
his back turned, and without looking. Then each man
added a little earth to bury it, and the priest poured water
on the spot from a hill gourd. The other portion of flesh
he divided into as many shares as there were heads of
houses present. Each head of a house rolled his shred of
flesh in leaves, and buried it in his favourite field, placing it
in the earth behind his back without locking® In some

1 J. Campbell, ap. cit. p. 126, The omen of min (B. de y Histoire

elephant represented the Earth God.
dess hersell, who was here conceived
in elephant-form (Camphell, &, &, pp.
51, 126).  Inthe hill tracts of Goomsur
she was represented in peacock-form,
and the pdit to which the victim was
bound bore the 8ffigy of a peacock
(Camplell, gp. oit. p. 54)

¥ 8. C. Macphersan, ap. &, p. 130.
In Mexico also the tears of the human
victims were sometimes reganded as an

Etnbraly des Choser de ln Nowvelle Ex-
pagme, traduite par D). Jourdanet et K.
Simeon, Paris, 1880, bk. ii. ch. 20,
p- 84).

3 E. T. Dalton, Descripeioe Ethnology
gf Besyal, p. 288, referring to Colonel
Camphell's Kepors, r

4 5. C. Macpherson, of. af. p. 120,
Compare J. Campbell, e, ot pp 55 -
58, 113, 121, 187.
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places each man carried his portion of flesh to the stream

which watered his fields, and there hung it on a pole! For

three days thereafter no house was swept; and, in one
district, strict silence was observed, no fire might be given

out, no wood cut, and no strangers received. The remains

of the human victim (namely, the head, bowels, and bones)

were watched by strong parties the night after the sacrifice

and next morning they were burned, along with a whole

sheep, on a funeral pile. The ashes were scattered over

the fields, laid as paste over the houses and granaries, or
mixed with the new corn to preserve it from insects.®
Sometimes, however, the head and bones were buried, not
burnt® After the suppression of the human sacrifices, in-

ferior victims were substituted in some places ; for instance,

in the capital of Chinna Kimedy a goat took the place of

a human victim® Others sacrifice a buffalo. They tie it

to a wooden post in a sacred grove, dance wildly round it

with brandished knives, then, falling on the living animal,

hack it to shreds and tatters in a few minutes, fighting and
struggling with each other for every particle of flesh. As

soon as a man has secured a piece he makes off with it at

full speed to bury it in his fields, according to ancient
custom, before the sun has set, and as some of them have far

to go they must run very fast. All the women throw clods

of earth at the rapidly retreating figures of the men, some of

them taking very good aim. Soon the sacred grove, so

lately a scene of tumult, is silent and deserted except for a

few people who remain to guard all that is left of the buffalo,

to wit, the head, the bones, and the stomach, which are
burned with ceremony at the foot of the stake.’

In these Khond sacrifices the Meriahs are represented In these

by our authorities as victims offered to propitiate the Earth ﬁ"m'?';':“
Goddess. But from the treatment of the victims both the humas
before and after death it appears that the custom €annot sppear to
be explained as merely a propitiatory sacrifice. A part of bave been

the flesh certainly was offered to the Earth Goddess, but the f':uc.md =

1 J. Campbell, ep. ait. p. 132, ¢ J. Campbell, o ait. p. 187.
18 (C Macpherson, e o P
128 E. T. Dalton, Descriptive Eth- 8 E. Thurston, Casles and Tribes of
wolagy of Bengul, p. 288. Southern Jwdia (Madras, 1909), i
* 87, Campbell, ap. eit. pp- 55 182 381-385.
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rest was buried by each householder in his fields, and the
ashes of the other parts of the body were scattered over the
fields, laid as paste on the granaries, or mixed with the new
corn. These latter customs imply that to the body of the
Meriah there was ascribed a direct or intrinsic power of
making the crops to grow, quite independent of the indirect
efficacy which it might have as an offering to secure the
good-will of the deity. In other words, the flesh and ashes
of the victim were believed to be endowed with a magical or
physical power of fertilising the land. The same intrinsic
power was ascribed to the blood and tears of the Meriah,
his blood causing the redness of the turmeric and his tears
producing rain ; for it can hardly be doubted that, originally
at least, the tears were supposed to bring down the rain, not
merely to prognosticate it. Similarly the custom of pouring
water on the buried flesh of the Meriah was no doubt a rain-
charm. Again, magical power as an attribute of the Meriah
appears in the sovereign virtue believed to reside in any-
thing that came from his person, as his hair or spittle. The
ascription of such power to the Meriah indicates that he was
much more than a mere man sacrificed to propitiate a deity.
Once more, the extreme reverence paid him points to the
same conclusion. Major Campbell speaks of the Meriah as
“being regarded as something more than mortal,”' and
Major Macpherson says, “ A species of reverence, which it is
not easy to distinguish from adoration, is paid to him."* In
short, the Meriah seems to have been regarded as divine
As such, he may originally have represented the Earth
Goddess or, perhaps, a deity of vegetation ; though in later
times he came to be regarded rather as a victim offered to a
deity than as himself an incarnate god. This later view of
the Meriah as a victim rather than a divinity may perhaps
have received undue emphasis from the European writers
who have described the Khond religion. Habituated to the
later idea of sacrifice as an offering made to a god for the
purpose of conciliating his favour, European observers are
apt to interpret all religious slaughter in this sense, and to
suppose that wherever such slaughter takes place, there must
necessarily be a deity to whom the carnage is believed by

1 J. Campbell, op. i, p. 112, * 8 C. Macpherson, ap, cit. p. 118,
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the slayers to be acceptable. Thus their preconceived ideas
may unconsciously colour and warp their descriptions of
savage rites,

The same custom of killing the representative of a god, Traces ol
of which strong traces appear in the Khond sacrifices, may o
perhaps be detected in some of the other human sacrifices the human
described above. Thus the ashes of the slaughtered Marimo by
were scattered over the fields; the blood of the Brahman other
lad was put on the crop and field; the flesh of the slain ™"
Naga was stowed in the corn-bin; and the blood of the
Sioux girl was allowed to trickle on the seed! Again, the
identification of the victim with the corn, in other words,
the view that he is an embodiment or spirit of the corn, is
brought out in the pains which seem to be taken to secure
a physical correspondence between him and the natural
object which he embodies or represents. Thus the Mexicans
killed young victims for the young corn and old ones for the
ripe corn ; the Marimos sacrifice, as * seed,” a short, fat man,
the shortness of his stature corresponding to that of the
young corn, his fatness to the condition which it is desired
that the crops may attain ; and the Pawnees fattened their
victims probably with the same view. Again, the identi-
fication of the victim with the corn comes out in the African
custom of killing him with spades and hoes, and the Mexican
custom of grinding him, like corn, between two stones.

One more point in these savage customs deserves to be
noted. The Pawnee chief devoured the heart of the Sioux
girl, and the Marimos and Gonds ate the victim's flesh. If,
as we suppose, the victim was regarded as divine, it follows
‘that in eating his flesh his worshippers believed themselves
to be partaking of the body of their god.

§ 4. The Corn-spirit slain i kis Human Representatives
The barbarous rites just described offer analogies to the Analogy

harvest customs of Europe. Thus the fertilising VIrtue fosparous
ascribed to the corn-spirit is shewn equally in the savage mﬂ:\t
custom of mixing the victim's blood or ashes with the seed- customs of
corn and the European custom of mixing the grain from Europe

i Abaove, pp. 239, 240, 244-
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the last sheaf with the young corn in spring! Again, the
identification of the person with the corn appears alike in
the savage custom of adapting the age and stature of the
victim to the age and stature, whether actual or expected, of
the crop ; in the Scotch and Styrian rules that when the corn-
spirit is conceived as the Maiden the last corn shall be cut
by a young maiden, but when it is conceived as the Corn-
mother it shall be cut by an old woman ;* in the Lothringian
warning given to old women to save themselves when the
Old Woman is being killed, that is, when the last corn
is being threshed ;* and in the Tyrolese expectation that
if the man who gives the last stroke at threshing is tall,
the next year’s corn will be tall also.* Further, the same
identification is implied in the savage custom of killing the
representative of the corn-spirit with hoes or spades or by
grinding him between stones, and in the European custom of
pretending to kill him with the scythe or the flail. Once
more the Khond custom of pouring water on the buried flesh
of the victim is parallel to the European customs of pouring
water on the personal representative of the corn-spirit or
plunging him into a stream.® Both the Khond and the
European customs are rain-charms.
Human To return now to the Lityerses story. It has been
o e Shewn that in rude society human beings have been com-
compicit monly killed to promote the growth of the crops.  There is
harvest-  therefore no improbability in the supposition that they may
Geld, once have been killed for a like purpose in Phrygia and
Europe; and when Phrygian legend and European folk-
custom, closely agreeing with each other, point to the con-
clusion that men were so slain, we are bound, provisionally
at least, to accept the conclusion. Further, both the Lityerses
story and European harvest-customs agree in indicating that
the victim was put to death as a representative of the corn-
spirit, and this indication is in harmony with the view which
some savages appear to take of the victim slain to make the
crops floyrish. On the whole, then, we may fairly suppose
that both in ®hrygia and in Europe the representative of

I Above, p. 134 ! Above, p. 224. e

- [ ﬂb-u'l't.p. 170, with the references
Above, pp. 134, 157 199. in note '; Adalbmir, ..-;'.r:‘:'.r, Ouiris, Second =

¥ Above, p. 223. Edition, pp. 195-197.
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the corn-spirit was annually killed upon the harvest-field.
Grounds have been already shewn for believing that similarly
in Europe the representative of the tree-spirit was annually
slain. The proofs of these two remarkable and closely
analogous customs are entirely independent of each other.
Their coincidence seems to furnish fresh presumption in
favour of both.

To the question, How was the representative of the corn-
spirit chosen? one answer has been already given. Both
the Lityerses story and European folk-custom shew that
passing strangers were regarded as manifestations of the
corn-spirit escaping from the cut or threshed corn, and as
such were seized and slain. But this is not the only answer
which the evidence suggests. According to the Phrygian
legend the victims of Lityerses were not simply passing
strangers, but persons whom he had vanquished in a reap-
ing contest and afterwards wrapt up in corn-sheaves and
beheaded! This suggests that the representative of the
corn-spirit may have been selected by means of a com-
petition on the harvest-field, in which the vanquished
competitor was compelled to accept the fatal honour
The supposition is countenanced by European harvest-
customs. We have seen that in Europe there is sometimes
a contest amongst the reapers to avoid being last, and that
the person who is vanquished in this competition, that is,
who cuts the last corn, is often roughly handled. It is true
we have not found that a pretence is made of killing him ;
but on the other hand we have found that a pretence is
made of killing the man who gives the last stroke at thresh-
ing, that is, who is vanquished in the threshing contest.
MNow, since it is in the character of representative of the
corn-spirit that the thresher of the last corn is slain in
mimicry, and since the same representative character attaches
(as we have seen) to the cutter and binder as well as to the
thresher of the last corn, and since the same repugnance is
evinced by harvesters to be last in any one of thesg, labours,
we may conjecture that a pretence has been cofnmonly made
of Killing the reaper and binder as well as the thresher of the
last corn, and that in ancient times this killing was actually

! See above, p. 217. 1 Ahove, p. 224

e

The victim
who repre-
sented the
cOrn-spirit
may have
been &
paasing
stranger of
the reaper,
binder, or
thresher
al the

last corm.



Human
represenia-
tives bath
of Lityerses
and Attis

slain,

LITVERSES CIAP.

256

stands to the Wild Man, the Leal Man, and so forth, of
spring. Both were spirits or deities of vegetation, and the
personal representatives of both were annually slain. But
whereas the Attis worship became elevated into the dignity
of a State religion and spread to Italy, the rites of Lityerses
seem never to have passed the limits of their native Phrygia,
and always retained their character of rustic ceremonies per-
formed by peasants on the harvest-field. At most a few
villages may have clubbed together, as amongst the Khonds,
to procure a human victim to be slain as representative of the
corn-spirit for their common benefit. Such victims may have
been drawn from the families of priestly kings or kinglets,
which would account for the legendary character of Lityerses
as the son of a Phrygian king or as himsell a king. When
villages did not so club together, each village or farm may
have procured its own representative of the corn-spirit by
dooming to death either a passing stranger or the harvester
who cut, bound, or threshed the last sheaf. Perhaps in the
olden time the practice of head-hunting as a means of pro-
moting the growth of the corn may have been as common
among the rude inhabitants of Europe and Western Asia as
it still is, or was till lately, among the primitive agricultural
tribes of Assam, Burma, the Philippine Islands, and the
Indian Archipelago! It is hardly necessary to add that in
Phrygia, as in Europe, the old barbarous custom of killing
a man on the harvest-field or the threshing-floor had doubt-
less passed into a mere pretence long before the classical era,

! See above, pp 240 my.: mnd
Adewmis, Aetis, Oniris, Second Edition,
PP- 247-249. As to head-hunting in
British Bormeo see H. L. Roth, 7he
Natives of Sarawat and British North
Bornee (London, 1896), il 140 19¢. 3 in
Central Celebes, see A, C. Kruijt,
** Het koppensnellen der Toradja’s van
Midden-Celebes, en sijne Beteckenis,"
Ferslagen en Modedeclinmen der bonin-
Hijke Abademic van Wetenschappen,
Afdeelung Letterkunde, Vierde Keeks,
iil, part 2 (Amsteslam, 15g99), PP 147-
229 ; among the lgorot of Boatoc in
Luson, see A, E. Jenks, T Somtoc
fporet (Manilla, 1905), pp. 172 a9 3
among the Naga tribes of Assam, see
Miss (. M. Godden, * Nagn and other

Frontier Tribes of North-East India,"
Sowrnal of the Anthropological fustitute,
xxvil. (1808) pp. 12-17. It must not,
however, be thought that among these
tribes the custom of procuring human
heads is practised merely as a means
to ensure the growth of the crops ; it is
apparently supposed to exert a salotary
influence on the whole life of the people
by providing them with guardian spirits
in the shape of the ghosts of the men
to whom in their lifetime the heads
belonged. The Seythians of Central
Europe in antiquity set greal sigre on
the heads of the enemies whom they
had slain in war. See Hercdrtus
iv. 64 5.



vii CORN-SPIRIT AND HUMAN REPRESENTATIVES 257

and was probably regarded by the reapers and threshers
themselves as no more than a rough jest which the license
of a harvest-home permitted them to play off on a passing
stranger, a comrade, or even on their master himself!

I have dwelt on the Lityerses song at length because it Similarity
affords so many points of comparison with European and A
savage folk-custom. The other harvest songs of Western Bormus
Asia and Egypt, to which attention has been called above,? ?h?;;u
may now be dismissed much more briefly. The similarity Attis.
of the Bithynian Bormus® to the Phrygian Lityerses helps to
bear out the interpretation which has been given of the
latter. Bormus, whose death or rather disappearance was
annually mourned by the reapers in a plaintive song, was,
like Lityerses, a king's son or at least the son of a wealthy
and distinguished man. The reapers whom he watched
were at work on his own fields, and he disappeared in going
to fetch water for them; according to one version of the
story he was carried off by the nymphs, doubtless the
nymphs of the spring or pool or river whither he went to
draw water® Viewed in the light of the Lityerses story
and of European folk-custom, this disappearance of Bormus
may be a reminiscence of the custom of binding the
farmer himself in a corn-sheaf and throwing him into the
water. The mournful strain which the reapers sang was
probably a lamentation over the death of the corn-spirit,
slain either in the cut corn or in the person of a human
representative ; and the call which they addressed to him
may have been a prayer that he might return in fresh vigour
next year.,

The Phoenician Linus song was sung at the vintage, at The
least in the west of Asia Minor, as we learn from Homer ; finu: song
and this, combined with the legend of Syleus, suggests that st the
in ancient times passing strangers were handled by vintagers
and vine-diggers in much the same way as they are said to
have been handled by the reaper Lityerses. The Lydian

»
| There are traces in Greece itself of  Greek States, ii. (Oxford, 1396) p. 4558
lalenId" custom of sacrificing human  and Fhe Dying God, pp. 161 a7,
victims"to promote the fertility of the 1 :
earth.  See Pausanias, vil. 19. 3 & Albgwe, PO LS 29

compared with vil, 20. 1 dd, iii 3 Above, p. 216.
§3. 3; L. R Famecll, The Calts of the ¢ Hesychius, nv. Blpper.
PT. V. VOL 1 s
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Syleus, so ran the legend, compelled passers-by to dig for
him in his vineyard, till Hercules came and killed him_and
dug up his vines by the roots.! This seems to be the outline
of a legend like that of Lityerses ; but neither ancient writers
nor modern folk-custom enable us to fill in the details?
But, further, the Linus song was probably sung also by
Phoenician reapers, for Herodotus compares it to the
Maneros song, which, as we have seen, was a lament raised
by Egyptian reapers over the cut corn. Further, Linus was
identified with Adonis, and Adonis has some claims to be
regarded as especially a corn-deity® Thus the Linus
lament, as sung at harvest, would be identical with the
Adonis lament: each would be the lamentation raised by
reapers over the dead spiritof the corn.  But whereas Adonis,
like Attis, grew into a stately figure of mythology, adored
and mourned in splendid cities far beyond the limits of his
Phoenician home, Linus appears to have remained a simple
ditty sung by reapers and vintagers among the corn-sheaves
and the vines. The analogy of Lityerses and of folk-custom,
both European and savage, suggests that in Phoenicia the
slain corn-spirit—the dead Adonis—may formerly have
been represented by a human victim ; and this suggestion
is possibly supported by the Harran legend that Tammuz
(Adonis) was slain by his cruel lord, who ground his bones
in a mill and scattered them to the wind. For in Mexico,
as we have seen, the human victim at harvest was crushed be-
tween two stones ; and both in Africa and India the ashes or
other remains of the victim were scattered over the fields* But
the Harran legend may be only a mythical way of express-
ing the grinding of corn in the mill and the scattering of the
seed. [t seems worth suggesting that the mock king who was
annually killed at the Babylonian festival of the Sacaea on
the sixteenth day of the month Lous may have represented
Tammuz himself. For the historian Berosus, who records
the festival and its date, probably used the Macedonian
1 Apollodorus, Brbliotheca, ii. 6. 3. Forschungen, pp. 53 1.

2 The scurrilities exchanged both in - 2
ancient and modern times between * See Adomis, Attis, Ogiris,-Second

vine-dressers, vintagers, and passers-by Edition, pp. 188 gy

seem to belong to a difierent category. 4 Above, pp. 236 5., 240, 243
Sce W. Mannhardt, Mptholegische 344, 245 1. G
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calendar, since he dedicated his history to Antiochus Soter ;
and, in his day the Macedonian month Lous appears to have
corresponded to the Babylonian month Tammuz.' If this
conjecture is right, the view that the mock king at the Sacaea
was slain in the character of a god would be established.
But to this point we shall return later on.

There is a good deal more evidence that in Egypt
slain corn-spirit—the dead Osiris—was represented by a
human victim, whom the reapers slew on the harvest-field, (Osiris)
mourning his death in a dirge, to which the Greeks, through wm
a verbal misunderstanding, gave the name of Maneros® For byahumag
the legend of Busiris seems to preserve a reminiscence of -
human sacrifices once offered by the Egyptians in connexion
with the worship of Osiris. Busiris was said to have been
an Egyptian king who sacrificed all strangers on the altar
of Zeus. The origin of the custom was traced to a dearth
which afflicted the land of Egypt for nine years. A Cyprian
seer informed Busiris that the dearth would cease if a man
were annually sacrificed to Zeus. So Busiris instituted the
sacrifice. But when Hercules came to Egypt, and was being
dragged to the altar to be sacrificed, he burst his bonds
and slew Busiris and his son® Here then is a legend that
in Egypt a human victim was annually sacrificed to prevent

the The corn-
spirit in

1 The probable correspondence of
the months, which supplics so welcome
a confirmation of the conjecture in the
text, was pointed out o me by my
friend W. Robertson Smith, who fur-
nished me with the following note:
#ln the Syro-Macedonfan calendar
Loas represents Ab, not Tammuz
Was it different in Babylon? 1 think
it was, and one month different, at
least in the early times of the Greek
monarchy in Asin. For we know
from n Babylonian observation in the
Almagest (Jdeler, i, 396) that in 229
B.c, Xanthicus began on February 26.
It was therefore the month before the
equinoctial moon, not Nisan bat Adar,
and consequently Lous answered to the
lunar month Tammuz."

* fhove, p. 215

3 Apoliodorus, Bibliotheen, i 5.
11 Scholiast on Apollonius Rhodius,
Argon, iv, 1396 ; Plutarch, Farall. 38.

Merodotus (ii. 45) discredits the idea
that the Egyptians ever offered human
sacrifices.  But his sathority is not to
be weighed against that of Manetho
(Plutarch, Jais o Osirds, 73} who
affirms that they did. See further
Dr. E. A. Wallis Budge, Oniris and
the Egrpiian Remrrection (London
and New York, 1git), i 210 9.,
who says (pp. 210, 212)1 % There is
abundant proof for the statement that
the Egyptinns offered up scrifices of
human beings, and that, in common
with many African tribes at the present
day, thelr customs in dealing with
vanquished cnemies were bloodthirsty
and savage. . . . The pysages from
Egyptian works quoted earlier in this
chapter prove that human sacrifices
were offered up at Heliopolis as well
as at Tetw, or Busiris, and the rumour
of such sacrifices has found expression
in the works of Greek writers.™
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the failure of the crops, and a belief is implied that an
omission of the sacrifice would have entailed a recurrence ol
that infertility which it was the object of the sacrifice to
prevent. So the Pawnees, as we have seen, believed that an
omission of the human sacrifice at planting would have been
followed by a total failure of their crops. The name Busiris
was in reality the name of a city, pe-Asar, “ the house of
Osiris,"! the city being so called because it contained the
grave of Osiris. Indeed some high modern authorities
believe that Busiris was the original home of Osiris, from
which his worship spread to other parts of Egypt® The
human sacrifices were said to have been offered at his grave,
and the victims were red-haired men, whose ashes were
scattered abroad by means of winnowing-fans® This tradi-
tion of human sacrifices offered at the tomb of Osiris is
confirmed by the evidence of the monuments ; for * we find
in the temple of Dendereh a human figure with a hare's
head and pierced with knives, tied to a stake before Osiris
Khenti-Amentiu, and Horus is shown in a Ptolemaic sculpture
at Karnak killing a bound hare-headed figure before the
bier of Osiris, who is represented in the form of Harpocrates,
That these figures are really human beings with the head of
an animal fastened on is proved by another sculpture at
Dendereh, where a kneeling man has the hawk's head and
wings over his head and shoulders, and in another place a
priest has the jackal's head on his shoulders, his own head
appearing through the disguise. Besides, Diodorus tells us
that the Egyptian kings in former times had worn on their
heads the fore-part of a lion, or of a bull, or of a dragon,

1 E. Meyer, Geschichte dex Alfer-

iz p 7o) I am happy to find the
.ru-;i.- L (Stuttgart, 1384), § 57,

view of the mature of Osiris, which I
advocated many years ago, supported

1 E. Meyer, Gerchichie des Alter
fums?® L 2 (Stottgart and Berlin,
1909), p. 97 G. Maspero, Micteire
Ancienns der Penples de I'Orient Clas-
nigue, Ler Origimes (Paris, 1805), pp.
129 194. h these eminent historians
have abandoned their former theory
that Osiris was the Sun-god.  Prolessor
E. Meyer now speaks of Osiris as ** the
great vegetation ged™ and, on the
same page, as " an earth-god ® {ap. ot

by the authority of so distingnished an
Oriental scholar, Dr. E. A. Wallis
Budge holds that Busiris was the
oldest shrine of Osiris in the north of
Egypt, bat that it was less ancient
than his shrine at Abydos in the south.
See E. A. Wallis Budge, Oriris and
the Egyptian Rerurrection (London
and New York, 1911), fi. 1.
2 Diodorus Siculus, i. 88 ; Flutarch, .

fis et Oziris, 73, compare 30, 33«
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showing that this method of disguise or transformation was
a well-known custom.” !

In the light of the foregoing discussion the Egyptian
tradition of Busiris admits of a consistent and fairly prob-
able explanation. Osiris, the corn-spirit, was annually
represented at harvest by a stranger, whose red hair made
him a suitable representative of the ripe corn. This man,
in his representative character, was slain on the harvest-feld,
and mourned by the reapers, who prayed at the same time
that the corn-spirit might revive and return (mdd-ne-rha,
Maneros) with renewed vigour in the following year. Finally,
the victim, or some part of him, was burned, and the ashes
scattered by winnowing-fans over the fields to fertilise them.
Here the choice of the victim on the ground of his resem-
blance to the corn which he was to represent agrees with
the Mexican and African customs already described.?
Similarly the woman who died in the character of the Corn-
mother at the Mexican midsummer sacrifice had her face
painted red and yellow in token of the colours of the corn,
and she wore a pasteboard mitre surmounted by waving
plumes in imitation of the tassel of the maize® On the
other hand, at the festival of the Goddess of the White
Maize the Mexicans sacrificed lepers.! The Romans sacri-
ficed red-haired puppies in spring to avert the supposed
blighting influence of the Dog-star, believing that the crops
would thus grow ripe and ruddy.® The heathen of Harran
offered to the sun, moon, and planets human victims who
were chosen on the ground of their supposed resemblance
to the heavenly bodies to which they were sacrificed ; for
example, the priests, clothed in red and smeared with blood,
offered a red-haired, red-cheeked man to “the red planct

1 Margaret A, Murmay, The Oriredon J;’qwid called  America, i {Oxford,
af A ¢ [London, 1904 1893) . 422,
“Eﬂg:rm{ Mariette, M, ai:: L Brl:.w:ur de Bourbourg, Histeire
plates xxxi., Ivi,, and lxxxi, The passage des Nasions civilisdes du Mexigue et
of Diodorus Siculus referred to is i de IAmirigue Centrale (Paris, 1857-
62. 4. As to masks of animals worn 1850), iil. 535 f Z
by Egyptian men and women in reli- b Fesjus, r.v. Catylaris, P 45 ed.
gious rites see Fhe Magic Ari and the G 0. Miller, Compare id., o
Evelulion of Kimgr, il 133: The Futilae canes, p. 285 ; Columella, Do
Dying God, p. 72 ¢ Fustica, 5. 342 5. § Oveid, Fauti, iv.
. % Above, pp 237 8-, 240, 251. gos sgg.; Pliny, Naf, Hist. xviil.
2 E J. Payne, History of the New 14
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Mars” in a temple which was painted red and draped with
red hangings! These and the like cases of assimilating the
victim to the god, or to the natural phenomenon which he
represents, are based ultimately on the principle of homoeo-
pathic or imitative magic, the notion being that the object
aimed at will be most readily attained by means of a sacrifice
which resembles the effect that it is designed to bring about.
Remains of Again, the scattering of the Egyptian victim's ashes over
vietms  the fields resembles the Marimo and Khond custom,’ and the
over the  use of winnowing-fans for the purpose is another hint of his
filds ¥ jdentification with the com. So in Vendée a pretence is
ther, made of threshing and winnowing the farmer’s wife, regarded
as an embodiment of the corn-spirit; in Mexico the victim
was ground between stones ; and in Alfrica he was slain with
spades and hoes® The story that the fragments of Osiris's
body were scattered up and down the land, and buried by
Isis on the spots where they lay,! may very well be a remin-
iscence of a custom, like that observed by the Khonds, of
dividing the human victim in pieces and burying the pieces,
often at intervals of many miles from each other, in the
fields® However, it is possible that the story of the dis-
memberment of Osiris, like the similar story told of Tammuz,
may have been simply a mythical expression for the scatter-
ing of the seed. Once more, the legend that the body of
Osiris enclosed in a coffer was thrown by Typhon into the
Nile, perhaps points to a custom of casting the body of the
victim, or at least a portion of it, into the Nile as a rain-
charm, or rather to make the river rise. For a similar
purpose Phrygian reapers seem to have flung the headless
bodies of their victims, wrapt in corn-sheaves, into a river,
and the Khonds poured water on the buried flesh of the
human victim. Probably when Osiris ceased to be repre-
sented by a human victim, an image of him was annually
thrown into the Nile, just as the effigy of his Syrian counter-

I D. Chyolsohn, e Ssabler wnd  1894), 3 =
der Srabipmr (St Petersburg, 1836), '?Ahpsg;,?gp,wzﬁsiqsg%g‘
i 388 sy, Compare ifid, pp. 384 3 Above, pp. 140 5¢., 237 5 230
5., 386 s, 301, 393, 395 397. * Plutarch, Jrir &f Osirds, 18.%
For other instances of the assimilation 8 See above, p. 248 ; and com
of the victim to the pod, see H. Olden-  Adpmds, Attis, Ogirds, Second Ediuon, .
berg, e Relfpion der Veds (Berlin,  pp. 331 sqg.
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part, Adonis, used to be cast into the sea at Alexandria.
Or water may have been simply poured over it, as on the
monument already mentioned ' a priest is seen pouring water
over the body of Osiris, from which corn-stalks are sprout-
ing. The accompanying legend, “ This is Osiris of the
mysteries, who springs from the returning waters,” bears out
the view that at the mysteries of Osiris a charm to make
rain fall or the river rise was regularly wrought by pouring
water on his effigy or flinging it into the Nile.

It may be objected that the red-haired victims were
slain as representatives, not of Osiris, but of his enemy
Typhon; for the victims were called Typhonian, and red
was the colour of Typhon, black the colour of Osiris? The
answer to this objection must be reserved for the present.
Meantime it may be pointed out that if Osiris is often
represented on the monuments as black, he is still more
commonly depicted as green,' appropriately enough for a
corn-god, who may be conceived as black while the seed is
under ground, but as green after it has sprouted. So the
Greeks recognised both a Green and a Black Demeter,! and
sacrificed to the Green Demeter in spring with mirth and
gladness®

Thus, if I am right, the key to the mysteries of Osiris is
furnished by the melancholy cry of the Egyptian reapers,
which down to Roman times could be heard year after year
sounding across the fields, announcing the death of the corn-
spirit, the rustic prototype of Osiris. Similar cries, as we
have seen, were also heard on all the harvest-fields of
Western Asia. By the ancients they are spoken of as songs;
but to judge from the analysis of the names Linus and
Maneros, they probably consisted only of a few words uttered
in a prolonged musical note which could be heard for a
great distance. Such sonorous and long-drawn cries, raised
by a number of strong voices in concert, must have had a
striking effect, and could hardly fail to arrest the attention

Er; See Adonis, Atris, Osiriz, Second 1878), . 81. .

ition, p. 323 i " - R T
2 Pltnsch, feis ot Osiris, 32, 3% 4:.5“““"Lu 3, viii. 5. 8
31 33

73- g
3 3 %6, Wilkinson, Mawners and & Comutus, Thevlegias Crarcy Com-
Customs of the Ancient Egyptians (ed. pendinm, 28. See above, p. 42
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of any wayfarer who happened to be within hearing. The
sounds, repeated again and again, could probably be dis-
tinguished with tolerable ease even at a distance; but to a
Greek traveller in Asia or Egypt the foreign words would
commonly convey no meaning, and he might take them, not
unnaturally, for the name of some one (Maneros, Linus,
Lityerses, Bormus) upon whom the reapers were calling.
And if his journey led him through more countries than one,
as Bithynia and Phrygia, or Phoenicia and Egypt, while the
corn was being reaped, he would have an opportunity of
comparing the various harvest cries of the different peoples.
Thus we can readily understand why these harvest cries
were so often noted and compared with each other by the
Grecks. Whereas, if they had been regular songs, they
could not have been heard at such distances, and therefore
could not have attracted the attention of so many travellers ;
and, moreover, even if the wayfarer were within hearing of
them, he could not so easily have picked out the words.
Down to recent times Devonshire reapers uttered cries
of the same sort, and performed on the field a ceremony
- exactly analogous to that in which, if I am not mistaken, the
rites of Osiris originated. The cry and the ceremony are
thus described by an observer who wrote in the first half of
the nineteenth century. “ After the wheat is all cut, on
most farms in the north of Devon, the harvest people have
a custom of ‘crying the neck' [ believe that this practice
is seldom omitted on any large farm in that part of the
country. It is done in this way. An old man, or some one
else well acquainted with the ceremonies used on the
occasion (when the labourers are reaping the last field of
wheat), goes round to the shocks and sheaves, and picks out
a little bundle of all the best ears he can find : this bundle
he ties up very neat and trim, and plats and arranges the
straws very tastefully, This is called * the neck ' of wheat,
or wheaten-ears.  After the field is cut out, and the pitcher
once more circulated, the reapers, binders, and the women
stand round i a CIH:iE. The person with * the neck’ stands
in the centre, grasping it with both his hands, He" first
stoops and holds it near the ground, and all the men form-
ing the ring take off their hats, stooping and holding them ~
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with both hands towards the ground. They then all begin
at once in a very prolonged and harmonious tone to cry
«The neck!' at the same "time slowly raising themselves
upright, and elevating their arms and hats above their heads ;
the person with * the neck ' also raising it on high. This is
done three times. They then change their cry to ‘Wee
yen |'—* Way yen!'—which they sound in the same pro-
longed and slow manner as before, with singular harmony
and effect, three times. This last cry is accompanied by the
same movements of the body and arms as in crying *the
neck! . . . After having thus repeated ‘the neck’ three
times, and ‘ wee yen,' or ‘ way yen' as often, they all burst
out into a kind of loud and joyous laugh, flinging up their
hats and caps into the air, capering about and perhaps
kissing the girls. One of them then gets ‘the meck'’and
runs as hard as he can down to the farmhouse, where the
dairymaid, or one of the young female domestics, stands at
the door prepared with a pail of water. If he who holds
tthe neck’ can manage to get into the house, in any way
unseen, or openly, by any other way than the door at which
the girl stands with the pail of water, then he may lawfully
kiss her; but, if otherwise, he is regularly soused with the
contents of the bucket. On a fine still autumn evening the
“crying of the neck' has a wonderful effect at a distance, far
finer than that of the Turkish muezzin, which Lord Byron
eulogises so much, and which he says is preferable to all the
bells in Christendom. 1 have once or twice heard upwards
of twenty men cry it, and sometimes joined by an equal
number of female voices. About three years back, on some
high grounds, where our people were harvesting, I heard six
or seven ‘necks’ cried in one night, although I know that
some of them were four miles offt They are heard through
the quiet evening air at a considerable distance sometimes.”!
Again, Mrs, Bray tells how, travelling in Devonshire, “ she
saw a party of reapers standing in a circle on a rising
ground, holding their sickles aloft. One in the middle held
up some ears of corn tied together with flowers, and the
party shouted three times (what she writes as) ¢ Arnack,
arnack, arnack, we Aaven, we haven, We kaven! They went
t W. Hone, Every-day Boak {London, X.D.), ii. coll. 1170 s§.
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home, accompanied by women and children carrying boughs
of flowers, shouting and singing. The manservant who
attended Mrs. Bray said ‘it was only the people making
their games, as they always did, fo the spirit of farvest' "1
Here, as Miss Burne remarks, “iarnack, we haven!’ is
obviously in the Devon dialect, ‘a neck (or nack)! we have
un!'® *The neck” is generally hung up in the farmhouse,
where it sometimes remains for two or three years® A
similar custom is still observed in some parts of Cornwall,
as | was told by my lamented friend J. H. Middleton.
% The last sheaf is decked with ribbons. Two strong-voiced
men are chosen and placed (one with the sheaf) on opposite
sides of a valley. One shouts, * I've gotten it The other
shouts, * What hast gotten?' The first answers, ' I'se gotten
the neck.’”*

Another account of this old custom, written at Truro in

Other

ot 1839, runs thus: “Now, when all the corn was cut at
and crying Heligan, the farming men and maidens come in front of the
“ihensck™ 1 ouise, and bring with them a small sheaf of corn, the last
thre. that has been cut, and this is adorned with ribbons and

flowers, and one part is tied quite tight, so as to look like a
neck. Then they cry out ‘ Our (my) side, my side,’ as loud
as they can; then the dairymaid gives the neck to the head
farming-man. He takes it, and says, very loudly three times,
¢I have him, [ have him, I have him’ Then another farm-
ing-man shouts very loudly, * What have ye? what have ye?
what have ye?’ Then the first says, ‘ A neck, a neck, a
neck.’ And when he has said this, all the people make a
very great shouting. This they do three times, and after
one famous shout go away and eat supper, and dance, and
sing songs”!' According to another account, “ all went out
to the field when the last corn was cut, the ‘ neck’ was tied
with ribbons and plaited, and they danced round it, and
carried it to the great kitchen, where by-and-by the supper

! Miss C. 5. Burne and Miss G, F.  wife remembers the *neck™ being
Jackson, Skrepshire Folk-lore (London,  kept on the mantelpiece of the parlour
1883), pp. 372 5, referring to Mrs.  in a Cornish farmhouse ; it generally
Bray's Fraditions of Devow, L. 330.

1 W. Hone, o alt. . 1172,

3 The Rev. Sydney Cooper, of 8o
Gloucester Street, Cirencester, wrote
to me (4th Febroary 1893) that his

stayed there throughout the year.

4 v« ld Harvest Customs in Devon
a;quummll." Folb-fore, 1. (1890) p- .
2
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was. The words were as given in the previous account, and
* Hip, hip, hack, heck, I have 'ee, I have 'ee, 1 have ‘e It
was hung up in the hall.” Another account relates that one
of the men rushed from the field with the last sheaf, while the
rest pursued him with vessels of water, which they tried to
throw over the sheaf before it could be brought into the barn.!
Similar customs appear to have been formerly observed Cutting

in Pembrokeshire, as appears from the following account, ot
in which, however, nothing is said of the sonorous cries brokeshire
raised by the reapers when their work was done: “At
harvest-time, in South Pembrokeshire, the last ears of
corn left standing in the field were tied together, and the
harvesters then tried to cut this neck by throwing their
hatchets at it. What happened afterwards appears to have
varied somewhat. 1 have been told by one old man that
the one who got possession of the neck would carry it over
into some neighbouring field, leave it there, and take to his
heels as fast as he could; for, if caught, he had a rough
time of it. The men who caught him would shut him up
in a barn without food, or belabour him soundly, or perhaps
shoe him, as it was called, beating the soles of his feet with
rods—a very severe and much-dreaded punishment. On
my grandfather’s farm the man used to make for the house
as fast as possible, and try to carry in the neck. The maids
were on the look-out for him, and did their best to drench
him with water. 1f they succeeded, they got the present of
half-a-crown, which my grandfather always gave, and which
was considered a very liberal present indeed. If the man
was successful in dodging the maids, and getting the neck
into the house without receiving the wetting, the half-crown
became his. The neck was then hung up, and kept until
the following year, at any rate, like the bunches of flowers
or boughs gathered at the St. Jean, in the south of France.
Sometimes the necks of many successive years Wcre to be
found hanging up together. In these two ways of disposing
of the neck one sees the embodiment, no doubt, of the two
ways of looking at the corn-spirit, as good (to be kept) or
as bdd (to be passed on to the neighbour)." *

o  Thid, Neck Feast,” Folk-lore, iv. (1893) p
® Frances Hoggan, M.D., *The 123 In Pembrokeshire the last sheal
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In the foregoing customs a particular bunch of ears,
generally the last left standing,' is conceived as the peck
of the corn-spirit, who is consequently beheaded when the
bunch is cut down. Similarly in Shropshire the name
“neck,” or “the gander’s neck,” used to be commeonly given
to the last handful of ears left standing ir the middle of
the field when all the rest of the corn was cut. It was
plaited together, and the reapers, standing ten or twenty
paces off, threw their sickles at it. Whoever cut it through
was said to have cut off the gander's neck. The “neck”
was taken to the farmer's wife, who was supposed to keep
it in the house for good luck till the next harvest came
round! Near Tréves, the man who reaps the last standing
corn “cuts the goat's neck off”® At Faslane, on the
Gareloch (Dumbartonshire), the last handful of standing
corn was sometimes called the “head”* At Aurich, in
East Friesland, the man who reaps the last corn ® cuts the
hare's tail off”® In mowing down the last corner of a field
French reapers sometimes call out, ® We have the cat by the
tail”* In Bresse (Bourgogne) the last sheaf represented the
fox. Beside it a score of ears were left standing to form
the tail, and each reaper, going back some paces, threw his
sickle at it. He who succeeded in severing it “cut off the
fox's tail,” and a cry of “ You con con /" was raised in his
honour” These examples leave no room to doubt the
meaning of the Devonshire and Cornish expression * the
neck,” as applied to the last sheaf. The corn-spirit is con-
ceived in human or animal form, and the last standing corn
is part of its body—its neck, its head, or its tail. Some-
times, as we have seen, the last corn is regarded as the
navel-string.® Lastly, the Devonshire custom of drenching
with water the person who brings in “the neck" is a rain-
charm, such as we have had many examples of. Its parallel

of corn seems to have been commonly ' W, Mannharde, Myedalapische

known as ““the Hag" (wrach) rather  Ferschumpen, p. 185.

than as *“‘the Neck." See above, 4 See above, p. 158.

PP 142-145 8 W, Mannhardt, Mythologiscks
1 J. Brand, Pepular Antiguities, §.  Forschungen, p- 185,

20 (Bohn's edition) ; Miss C. 5. Burne  ® Jfid. <

and Miss G. F. Juckson, Shropohire T Revwe des Traditions pepulaires,

Folk-lore, p. 371. ii. (1887) p. 500.
? Bumne and Jackson, i * Above, p. 150,
[ — -
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in the mysteries of Osiris was the custom of pouring water on
the jmage of Osiris or on the person who represented him.

In Germany cries of Waul! or Wel! or Wold! are Crlesof the
sometimes raised by the reapers at cutting the last cOMM. Germany,
Thus in some places the last patch of standing rye was
called the Waslrye; a stick decked with flowers was in-
serted in it, and the ears were fastened to the stick. Then
all the reapers took off their hats and cried thrice, * Waul/

Waul! Waul!” Sometimes they accompanied the cry by
clashing with their whetstones on their scythes.’

1 E. Meier, in Zefteckrift fiir dewische  ant Westfalen (Leipsic, 1859), i pp-
Mythologie und Gittenbunde, 1. (1853) 177 8« £8 491, 4921 A Kuhn und
pp- 1701733 U, Juhn, Dée deswischen W. Schwarte, Norddemtrche Sagem,
Opfergubriniche bei Ackerbau wnd Vieh-  Marchen und Gebrinchke | Lelpsic, 1848},
suchs (Breslau, 1884), pp. 166-160; p. 395 § 973 K. Lynker, Dentsche
H. Plannenschmid, Germandsche Ernte. Sagen und Sitien in hesischen Ganen
feste {Hanover, 1878), pp. 104 14+ § A, (Cassel and Gobutingen, 1860, p 256,
Kuhn, Sapen, Gebrduche wnd Marchen  § 349
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CHAPTER VIII
THE CORN-SPIRIT AS AN ANIMAL

§ 1. Animal Embodiments of the Corn-spirit

IN some of the examples which I have cited to establish
the meaning of the term “neck ” as applied to the last sheaf,
the corn-spirit appears in animal form as a gander, a goat, a
hare, a cat, and a fox. This introduces us to a new aspect
of the corn-spirit, which we must now examine. By doing
so we shall not only have fresh examples of killing the god,
but may hope also to clear up some points which remain
obscure in the myths and worship of Adonis, Attis, Osiris,
Dionysus, Demeter, and Virbius.

Amongst the many animals whose forms the corn-spirit is
supposed to take are the wolf, dog, hare, fox, cock, goose, quail,
cat, goat, cow (ox, bull), pig, and horse. In one or other of
these shapes the corn-spirit is often believed to be present in the
corn, and to be caught or killed in the last sheaf As the corn
is being cut the animal flees before the reapers, and if a reaper
is taken ill on the field, he is supposed to have stumbled
unwittingly on the corn-spirit, who has thus punished the
profane intruder. It is said *the Rye-wolf has got hold of

. him," “the Harvest-goat has given him a push." The person

who cuts the last corn or binds the last sheaf gets the name
of the animal, as the Rye-wolf, the Rye-sow, the Oats-goat,
and so forth, and retains the name sometimes for a year.
Also thc_' animal is frequently represented by a puppet made
out of the last sheaf or of wood, lowers, and so on, which is
carried home amid rejoicings on the last harvest-waggon.
Even where the last sheaf is not made up in animal shape,
it is often called the Rye-wolf, the Hare, Goat, and so forth.®

270
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Generally each kind of crop is supposed to have its special
animal, which is caught in the last sheaf, and called the
Rye-wolf, the Barley-wolf, the Oats-wolf, the Pea-wolf, or the
Potato-wolf, according to the crop ; but sometimes the fgure
of the animal is only made up once for all at getting in the
last crop of the whole harvest. Sometimes the creature is
believed to be killed by the last stroke of the sickle or scythe.
But oftener it is thought to live so long as there is corn still
unthreshed, and to be caught in the last sheaf threshed.
Hence the man who gives the last stroke with the flail is told
that he has got the Corn-sow, the Threshing-dog, or the like.
When the threshing is fini-hed, a puppet is made in the
form of the animal, and this is carried by the thresher of the
last sheaf to a neighbouring farm, where the threshing is still
going on. This again shews that the corn-spirit is believed
to live wherever the corn is still being threshed. Sometimes
the thresher of the last sheaf himself represents the animal ;
and if the people of the next farm, who are still threshing,
catch him, they treat him like the animal he represents, by
shutting him up in the pig-sty, calling him with the cries
commonly addressed to pigs, and so forth! These general
statements will now be illustrated by examples.

§ 2. The Corn-spirit as a Wolf or a Do

We begin with the corn-spirit conceived as a wolfl or
a dog. This conception is common in France, Germany,
and Slavonic countries. Thus, when the wind sets the
corn in wave-like motion the peasants often say, “ The
Wolf is going over, or through, the corn,” “the Rye-
wolf is rushing over the field," “ the Wolf is in the corn,”
“ the mad Dog is in the corn,” “the big Dog is there?
When children wish to_go into the corn-fields to pluck ears

1 W, Mannhardt, Die Kerwdinonen
{Berlin, 1868), pp. 1-6-
1 W, Mannhardt, Roggewwolf wnd
und?® (Danzig, 1866), pp- 6
5jq. + dd., Antike Wald- wnd Feldbulie
(Berlit, 1877), pp 318 s .
Afytholagische Forschungen, p. 103 1 A
= Witechel, Sagem, Siften umd Gebriucke
gus Thiringen (Vienna, 1878), p- 2133

0. Hartung, " Zur Volkskunde aus
Anhalt,” Zeitschrift des Vereins fiir
Vollskunde, vil. (1897) p 150% Ww.
Muller, Beitripe sur VolSrpbunde der
Desitsehen im Mihren {Vienna and
Olmutz, 1893}, p- 3273 P. Drechsler,
Sitte, Brouck wund Volkiglaube in
Sehlesien (Lelpsic, 1903-1900), i,
bo.
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or gather the blue corn-flowers, they are warned not to do so,
for “ the big Dog sits in the corn,” or “ the Wolf sits in the
corn, and will tear you in pieces,” “the Wolf will eat you.'
The wolf against whom the children are warned is not a
common wolf, for he is often spoken of as the Corn-wolf,
Rye-wolf, or the like; thus they say, “ The ~Rye-wolfl will
come and eat you up, children,” “the Rye-wolf will carry
you off,” and so forth.! Still he has all the outward appear-
ance of a wolf. For in the neighbourhood of Feilenhof (East
Prussia), when a wolf was seen running through a field, the
peasants used to watch whether he carried his tail in the air
or dragged it on the ground. If he dragged it on the
ground, they went after him, and thanked him for bringing
them a blessing, and even set tit-bits before him. But if he
carried his tail high, they cursed him and tried to kill him.
Here the wolf is the corn-spirit whose fertilising power is in
his tail.?

Both dog and wolf appear as embodiments of the corn-
spirit in harvest-customs. Thus in some parts of Silesia the
person who cuts or binds the last sheaf is called the Wheat-
dog or the Peas-pug® But it is in the harvest-customs of
the north-east of France that the idea of the Corn-dog comes
out most clearly. Thus when a harvester, through sickness,

~ weariness, or laziness, cannot or will not keep up with the

reaper in front of him, they say, “ The White Dog passed
near him.” “he has the White Bitch,” or “ the White Bitch
has bitten him.”* In the Vosges the Harvest-May is called
the “ Dog of the harvest,”* and the person who cuts the last
handful of hay or wheat is said to “kill the Dog."® About
Lons-le-Saulnier, in the Jura, the last sheaf is called the
Bitch. In the neighbourhood of Verdun the regular expres-
sion for finishing the reaping is, “ They are going to kill the
Dog™; and at Epinal they say, according to the crop, * We
will kill the Wheat-dog, or the Rye-dog, or the Potato-

!} W. Mannhardt, Kegewwelf’ wnd
Rogrenkund,® pp. 10 599, a‘ur..i:m*m
Wald- und Feldbulte, p. 319.

! W. Manonhardt, Kagpermalf wnd
Regpenkund? pp. 14 1.

3 W, Mannhardt, Mpthalogiscke
Forzckungen, p. 1045 P. Drechsler,
Sitre, Brawch wnd Vollyplowbe in

Sehlerien, ii. 64

i W. Mannhardt,
Forschungpen, p. 104,

b fbid pp. 104 4y. On the Harvest
May, see The Mapic Art the
Foolution of Kings, 1. 47 5.

¢ L. F. Sauvé, Folk-lore des Hanlers =
Pogger (Paris, 1880), p. 191

Mytholagische
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dog”! In Lorraine it is said of the man who cuts the
last corn, “ He is killing the Dog of the harvest.”® At
Difk, in the Tyrol, the man who gives the last stroke at
threshing is said to “ strike down the Dog "-% and at Ahne-
bergen, near Stade, he is called, according to the crop,
Corn-pug, Ryg-pug, Wheat-pug.*

So with the wolf. In Silesia, when the reapers gather The com.
round the last patch of standing corn to reap it they are miriasd
said to be about “to catch the Wolf”*® In various parts of reaping.
Mecklenburg, where the belief in the Corn-wolf is particularly
prevalent, every one fears to cut the last corn, because they
say that the Wolf is sitting in it : hence every reaper exerts
himself to the utmost in order not to be the last, and every
woman similarly fears to bind the last sheaf because “the
Wolf is in it” So both among the reapers and the binders
there is a competition not to be the last to finish® And in
Germany generally it appears to be a common saying that
w the Wolf sits in the last sheaf.”” In some places they call
out to the reaper, “ Beware of the Wolf” ; or they say, * He
is chasing the Wolf out of the corn”® In Mecklenburg the
last bunch of standing corn is itselfl commonly called the
Wolf, and the man who reaps it “ has the Wolf" the animal
being described as the Rye-wolf, the Wheat-wolf, the Barley-
wolf, and so on according to the particular crop. The reaper
of the last corn is himself called Wolf or the Rye-wolf, if the
crop is rye, and in many parts of Mecklenburg he has
to support the character by pretending to bite the other
harvesters or by howling like a wolf® The last sheaf of
corn is also called the Woll or the Rye-wolf or the Oats-wolf
according to the crop, and of the woman who binds it they
say, “ The Wolf is biting her,” “She has the Wolf,” “She
must fetch the Wolf” (out of the corn). Moreover, she

1 W. Mannhardt, Mythelogische Meklenbury (Vienna, 1879-1880), il

Fv;r;mgﬂ p. 105, 5- fﬂ. § r406, po 310, §§ 1497
9
s A W, Mannbardt, Awtike Wald- und

2 fhid. pp. 39, 105
4 i pp. 105 3. Feldbulte, p. 320-
lr'- P. Drechsler, Sitte, Brauck wnd }E' W. h:;llilnhl-ldt, Rogpenwelf wund
olksplaube in Schlesien Leipsic, 1903~ aggenhund,® p. 33
1god)pii. 64. Lepi s W, h‘la.nnl:u.nlt. Reoggewoolf wnd
& W. Mannhardt, Koggemmolf swnd Rogeenihomd? pp. 33 57- § K. Barisch,
o Rogrenkund,? pp. 33, 39 K. Bartsch,  ap cif il o 399 § 1496, p- 310, §3
Sagen, Mirchen wnd Gebriuche ami 1497, 1500, 1500
T
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herselfl is called Wolf ; they cry out to her, “Thou art the
Wolf” and she has to bear the name for a whole year ;
sometimes, according to the crop, she is called the Rye-wolf
or the Potato-wolf! In the island of Riigen not only is the
woman who binds the last sheaf called Wolf, but when she
comes home she bites the lady of the house and the
stewardess, for which she receives a large piece of meat.
Yet nobody likes to be the Wolf. The same woman may
be Rye-wolf, Wheat-wolf, and Oats-wolf, if she happens to
bind the last sheaf of rye, wheat, and oats® At Buir, in the
district of Cologne, it was formerly the custom to give to the
last sheaf the shape of a wolf. It was kept in the barn till
all the corn was threshed. Then it was brought to the
farmer and he had to sprinkle it with beer or brandy.’ At
Brunshaupten in Mecklenburg the young woman who bound
the last sheaf of wheat used to take a handful of stalks out
of it and make “the Wheat-wolf” with them ; it was the
figure of a wolf about two feet long and half a foot high, the
legs of the animal being represented by stiff stalks and its
tail and mane by wheat-ears. This Wheat-wolf she carried
back at the head of the harvesters to the village, where it
was set up on a high place in the parlour of the farm and
remained there for a long time! In many places the sheaf
called the Wolf is made up in human form and dressed in
clothes. This indicates a confusion of ideas between the
corn-spirit conceived in human and in animal form. Gener-
ally the Wolf is brought home on the last waggon with
joyful cries. Hence the last waggon-load itsell receives the
name of the Wolf*

Again, the Wolf is supposed to hide himself amongst the
cut corn in the granary, until he is driven out of the last
bundle by the strokes of the flail. Hence at Wanzleben,
near Magdeburg, after the threshing the peasants go in pro-
cession, leading by a chain a man who is enveloped in the

I W, Mannhardt, Regrewnelf wnd ¢ K. Bartsch, ap. ol il p 311, §
Rogremhandi® pp. 33, 34 1505,

T W, Mannhardt, Regewmelf sod § W, Man.hardt, Kegeewelf smd
Kogpeshund 3 p. 38; id., Awtike Wald-  Reggenhsnd® pp. 35-37 ; K. Bertsch,
wnd Feldbulte, p. 320. gp. cit. i p 300, § 1406, p- 319,

3 W, Mannhardt, Kegpeweeolf wnd 8§ 1499, 1501, p 311, §§ 1506,
Reogrenhund,® pp. 34 5. 1507.
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threshed-out straw and is called the Wolf! He represents
the corn-spirit who has been caught escaping from the
threshed corn. In the district of Treves it is believed that

the Corn-wolf is killed at threshing. The men thresh the '

last sheaf till it is reduced to chopped straw. In this way
they think that the Corn-wolf, who was lurking in the last
sheaf, has been certainly killed*

In France also the Corn-wolf appears at harvest. Thus
they call out to the reaper of the last corn, * You will
catch the Wolf® Near Chambéry they form a ring round
the last standing comn, and cry, “ The Wolf is in there.”
In Finisterre, when the reaping draws near an end, the
harvesters cry, “ There is the Woll; we will catch him."
Each takes a swath to reap, and he who finishes first calls
out, * I've caught the Wolf”* In Guyenne, when the last
corn has Leen reaped, they lead a wether all round the field.
It is called * the Wolf of the field.” Its horns are decked with
a wreath of flowers and corn-ears, and its neck and body are
also encircled with garlands and ribbons. All the reapers
march, singing, behind it. Then it is killed on the field. In this
part of France the last sheafl is called the coujoulage, which, in
the patois, means a wether. Hence the killing of the wether
represents the death of the corn-spirit, considered as present
in the last sheaf; but two different conceptions of the corn-
spirit—as a woll and as a wether—are mixed up together.!

Sometimes it appears to be thought that the Wolf,
caught in the last corn, lives during the winter in the farm-
house, ready to renew his activity as corn-spirit in the spring.
Hence at midwinter, when the lengthening days begin to
herald the approach of spring, the Wolf makes his appear-
ance once more. In Poland a man, with a wolf’s skin
thrown over his head, is led about at Christmas; or a
stuffed wolf is carried about by persons who collect money.®
There are facts which point to an old custom of leading
about a man enveloped in leaves and called the Wollf, while
his conductors collected money.* &

1 W, Mannhardt, Ansile iWald- und 4 [bdd. pp- 320 8
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§ 3. The Corn-spirit as a Cock -

The corn- Another form which the corn-spirit often assumes is that
ﬂ‘: % ofa cock. In Austria children are warned against straying
parvest.  in the corn-fields, because the Corn-cock sits there, and will
peck their eyes out! In North Germany they say that* the
Cock sits in the last sheaf” ; and at cutting the last corn the
reapers cry, * Now we will chase out the Cock.” When it is
cut they say, * We have caught the Cock.”* At Braller, in
Transylvania, when the reapers come to the last patch of corn,
they cry, “ Here we shall catch the Cock.”* At Fiirstenwalde,
when the last sheaf is about to be bound, the master releases
a cock, which he has brought in a basket, and lets it run
over the field. All the harvesters chase it till they catch it.
Elsewhere the harvesters all try to seize the last corn cut;
he who succeeds in grasping it must crow, and is called
Cock! Among the Wends it is or used to be customary
for the farmer to hide a live cock under the last sheaf as it
lay on the field ; and when the corn was being gathered up,
the harvester who lighted upon this sheaf had a right to
keep the cock, provided he could catch it. This formed the
close of the harvest-festival and was known as “the Cock-
catching,” and the beer which was served out to the reapers
at this time went by the name of “Cock-beer.”® The last
sheaf is called Cock, Cock-sheaf, Harvest-cock, Harvest-hen,
Autumn-hen. A distinction is made between a Wheat-
cock, Bean-cock, and so on, according to the crop’ At
Wiinschensuhl, in Thiiringen, the last sheaf is made into
the shape of a cock, and called the Harvest-cock”! A
figure of a cock, made of wood, pasteboard, ears of corn,

1 W, Mannhardt, Dhie Korndimoner,

13.

1 W. Mannhardt, Lr.; J. H. Schmite,
Sitten und Sagen, Livder, Spriichuwirier
wnd Rathsel des Eifler Volies (Treves,
1856-1858), L 95; A. Kohn und W.
Schwarts, Nevdidentoche Sapen, Mircken
wnd Gebrduche (Leipaic, 1848), p. 398,

3 G. A Heinrich, ke Sitten
wnd (Gebrdwche wnier dem Sacksen
Stebenbiirpens (Hermannstadt, 1880},
P 2L

4 W. Mannhardt, e Aorndfmonen,
P 13 Compare A, Kuhn and W.
Schwarts, Le.

8 K. Haupt, Sagemduch der Lawsits
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¢ W. Mannhardt, Die Aorusiimenen,
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or flowers, is borne in front of the harvest-waggon, especially
inmWestphalia, where the cock carries in his beak fruits of
the earth of all kinds. Sometimes the image of the cock is
fastened to the top of a May-tree on the last harvest-waggon.
Elsewhere a live cock, or a figure of one, is attached to a
harvest-crowr and carried on a pole. In Galicia and else-
where this live cock is fastened to the garland of corn-ears
or flowers, which the leader of the women-reapers carries on
her head as she marches in front of the harvest procession.!
In Silesia a live cock is presented to the master on a plate.
The harvest-supper is called Harvest-cock, Stubble-cock, etc.,
and a chief dish at it, at least in some places, is a cock? If
a waggoner upsets a harvest-waggon, it is said that “he has
spilt the Harvest cock,” and he loses the cock, that is, the
harvest-supper.’  The harvest-waggon, with the figure of
the cock on it, is driven round the farmhouse before it is
taken to the barn. Then the cock is nailed over or at the
side of the house-door, or on the gable, and remains there
till next harvest.! In East Friesland the person who gives
the last stroke at threshing is called the Clucking-hen, and
grain is strewed before him as if he were a hen.®

Again, the corn-spirit is killed in the form of a cock.
In parts of Germany, Hungary, Poland, and Picardy the
reapers place a live cock in the corn which is to be cut last,
and chase it over the field, or bury it up to the neck in the
ground ; afterwards they strike off its head with a sickle or
scythe’ [n many parts of Westphalia, when the harvesters
bring the wooden cock to the farmer, he gives them a live

! W. Mannhardt, Diz Korndimonen,
pp 13 55 1. H. Schmitz, Sitfem wond
Sagem, Lieder, Spriickuwdrter und
Rithsel des Eifler Volkes (Treves, 1856-
1858), i 053 A. Kuhn, Sagen, Cre-
brisiche umd Mirchen aus Westfalen
{Leipsic 185g), ii. 180 47.; H. Pfan-
penschmid,  Germanische Ermécfeste
{(Hanover, 1878), p. 110

1 W, Marmhardt, Die Kernddnanen,
p- 14; H. Plannenschmid, op. a. pp-
101, 419 5.
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cock, which they kill with whips or sticks, or behead with
an old sword, or throw into the barn to the girls, or givesto
the mistress to cook. If the harvest-cock has not been
spilt—that is, if no waggon has been upset—the harvesters
have the right to kill the farmyard cock by throwing stones
at it or beheading it. Where this custom Has fallen into
disuse, it is still common for the farmer's wife to make
cockie-leekie for the harvesters, and to shew them the
head of the cock which has been killed for the soup! In
the neighbourhood of Klausenburg, Transylvania, a cock is
buried on the harvest-field in the earth, so that only its head
appears. A young man then takes a scythe and cuts off
the cock’s head at a single sweep. If he fails to do this,
he is called the Red Cock for a whole year, and people
fear that next years crop will be bad?® Near Udvarhely,
in Transylvania, a live cock is_ bound up in the last sheaf
and killed with a spit. It is then skinned. The fesh
is thrown away, but the skin and feathers are kept till next
year ; and in spring the grain from the last sheaf is mixed
with the feathers of the cock and scattered on the field which
is to be tilled® Nothing could set in a clearer light the
identification of the cock with the spirit of the corn. By
being tied up in the last sheaf and killed, the cock is identi-
fied with the corn, and its death with the cutting of the corn.
By keeping its feathers till spring, then mixing them with
the seed-corn taken from the very sheal in which the bird
had been bound, and scattering the feathers together with
the seed over the feld, the identity of the bird with the corn
is again emphasised, and its quickening and fertilising power,
as an embodiment of the corn-spirit, is intimated in the
plainest manner. Thus the corn-spirit, in the form of a
cock, is killed at harvest, but rises to fresh life and activity
in spring. Again, the equivalence of the cock to the corn is
expressed, hardly less plainly, in the custom of burying the
bird in the ground, and cutting off its head (like the ears of
corn) witk the scythe,

! W. Mannhardt, Die Korndimenen, 3 W. Mannhardt, Die Korndiwonen,
e p- 15 ; id., Mytholapische Forschungen,
? [3dd. pp. 15 5 p. 30.
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" § 4. The Corn-spirit as a Hare

Another common embodiment of the com-spirit is the
hare.! In Galloway the reaping of the last standing corn
is called *cutting the Hare” The mode of cutting it is as
follows. When the rest of the corn has been reaped, a
handful is left standing to form the Hare. It is divided
into three parts and plaited, and the ears are tied in a knot.
The reapers then retire a few yards and each throws his or
her sickle in turn at the Hare to cut it down. It must be
cut below the knot, and the reapers continue to throw their
sickles at it, one after the other, until one of them succeeds
in severing the stalks below the knot. The Hare is then
carried home and given to a maidservant in the kitchen, who
places it over the kitchen-door on the inside. Sometimes
the Hare used to be thus kept till the next harvest. In the
«parish of Minnigaff, when the Hare was cut, the unmarried
reapers ran home with all speed, and the one who arrived
first was the first to be married? In Southern Ayrshire the
last corn cut is also called the Hare, and the mode of cutting
it seems to be the same as in Galloway ; at least in the neigh-
bourhood of Kilmarnock the last corn left standing in the
middle of the field is plaited, and the reapers used to try to
cut it by throwing their sickles at it. When cut, it was carried
home and hung up over the door.’ In the Vosges Mountains
the person who cuts the last handful of hay or wheat is some-
times said to have caught the Hare; he is congratulated by
his comrades and has the honour of carrying the nosegay or
the small fir-tree decorated with ribbons which marks the con-
clusion of the harvest’ In Germany also one of the names
for the last sheaf is the Hare! Thus in some parts of
Anhalt, when the corn has been reaped and only a few stalks
are left standing, they say, “ The Hare will soon come,” or
the reapers cry to each other, * Look how the Hare comes

1 W. Mannhardt, Die Aorndinonen, 3 Folb-lore Joswrnal, yii. (1889) pp.

I. 47 4.
P'I-m. Gregor, ** Preliminary Report i L. F. Sauvé, Folk-lore der Hauter
on Folklore in Galloway, Scotland,” Posper (Paris, 1889}, p. 191.
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jumping out”' In East Prussia they say that the Hare sits in
the last patch of standing corn, and must be chased out by the
last reaper. 'The reapers hurry with their work, each being
anxious not to have “to chase out the Hare”; for the man
who does so, that is, who cuts the last corn, is much laughed
at? At Birk, in Transylvania, when the reapers come to the
last patch, they cry out, " We have the Hare”®* At Aurich,
as we have seen,' an expression for cutting the last corn is
Thecorn- " to cut off the Hare's tail” * He is killing the Hare” is
spirit 422 commonly said of the man who cuts the last corn in Ger-
In the last many, Sweden, Holland, France, and ltaly.! In Norway
@M the man who is thus said to “kill the Hare” must give
“hare’s blood” in the form of brandy, to his fellows to
drink® In Lesbos, when the reapers are at work in two
neighbouring fields, each party tries to finish first in order
to drive the Hare into their neighbour's field ; the reapers
who succeed in doing so believe that next year the crop
will be better. A small sheaf of corn is made up and kept*
beside the holy picture till next harvest”

§ 5. The Corn-spirit as a Cat

'rlg.;lm- Again, the corn-spirit sometimes takes the form of a cat.
st Near Kiel children are warned not to go into the corn-fields

E‘:iﬁ because “ the Cat sits there” In the Eisenach Oberland they
are told “ the Comn-cat will come and fetch you,” “ the Corn-
cat goes in the corn.” In some parts of Silesia at mowing

E‘T the last corn they say, “ The Cat is caught ” ; and at threshing,

catatreap. the man who gives the last stroke is called the Cat. In

ingand  the neighbourhood of Lyons the last sheaf and the harvest-
" supper are both called the Cat. About Vesoul when they
cut the last corn they say, “ We have the Cat by the tail”

At Briangon, in Dauphiné, at the beginning of reaping, a

! 0. Hartung, *Zor Volkskunde ¥ Above, p. 268. '

aus Anhalt,” Zaltreheift des Fereing Jiir 5

Folkshunde, vii. (1897) p. 154 Fmgy Hmn!:udt, Mythalogische
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wmd Gabrifucke umier dem Sackrem Sie. T Georgeakis et Pinean, Folb-dorr b .
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cat is decked out with ribbons, flowers, and ears of corn. It
is galled the Cat of the ball-skin (% chat de pean de balle).
If a reaper is wounded at his work, they make the cat lick
the wound. At the close of the reaping the cat is again
decked out with ribbons and ears of corn; then they dance
and make merry. When the dance is over the girls solemnly
strip the cat of its finery, At Griineberg, in Silesia, the
reaper who cuts the last corn goes by the name of the
Tom-cat. He is enveloped in rye-stalks and green withes,
and is furnished with a long plaited tail. Sometimes as a
companion he has a man similarly dressed, who is called the
(female) Cat. Their duty is to run after people whom they
see and to beat them with a long stick. Near Amiens the The corn.
expression for finishing the harvest is, “ They are going to iy
kill the Cat”; and when the last corn is cut they kill a cat at reaping
in the farmyard. At threshing, in some parts of France, a shreshing.
live cat is placed under the last bundle of corn to be
threshed, and is struck dead with the flails Then on
Sunday it is roasted and eaten as a holiday dish! In the
Vosges Mountains the close of haymaking or harvest
is called “catching the cat,” “killing the dog,” or more
rarely “catching the hare” The cat, the dog, or the hare
is said to be fat or lean according as the crop is good
or bad. The man who cuts the last handful of hay or of
wheat is said to catch the cat or the hare or to kill the dog.
He is congratulated by his comrades and has the honour of
carrying the nosegay or rather the small fir-tree decked
with ribbons which marks the end of the haymaking or of
the harvest® In Franche-Comté also the close of harvest is

called “ catching or killing the cat”®

§ 6. The Corn-spirit as a Goat

Further, the corn-spirit often appears in the form of a
goat, In some parts of Prussia, when the corn bc'r.:ds belore

1 W, Mannhardt, Ansike Wald-und 1906}, ii. 64, 65
Feldbylie, pp. 172-174 3 i, Mytho- * L. F. Seuvé, Le Folb-lore da
Jopische  Forschumpem, p. 303 P Hawle-Vespes (Paris, 188g), p. 191
- Drechsler, Sitte, Brawch und Fells- 3 Ch, Beauquier, Ler Mok en
* " glawbe in Schlerien (Leipsic, 1903- Frawch-Comsd (Paris, 1900), p. 102.
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the wind, they say, “ The Goats are chasing each other,”
*“the wind is driving the Goats through the corn,” “the
Goats are browsing there,” and they expect a very good
harvest. Apain they say, “ The Oats-goat is sitting in the
oats-field” “the Corn-goat is sitting in the rye-field"!
Children are warned not to go into the corn-ficlds to pluck
the blue corn-flowers, or amongst the beans to pluck pods,
because the Rye-goat, the Corn-goat, the Oats-goat, or the
Bean-goat is sitting or lying there, and will carry them away
or kill them. When a harvester is taken sick or lags
behind his fellows at their work, they call out, * The Harvest-
goat has pushed him,” “he has been pushed by the Corn-
goat”? In the neighbourhood of Braunsberg (East Prussia)
at binding the cats every harvester makes haste “lest the
Corn-goat push him.” At Oefoten, in Norway, each reaper
has his allotted patch to reap. When a reaper in the middle
has not finished reaping his piece after his neighbours have
finished theirs, they say of him, * He remains on the island.”
And if the laggard is a man, they imitate the cry with which
they call a he-goat; if a woman, the cry with which they
call a she-goat.* Near Straubing, in Lower Bavaria, it is said
of the man who cuts the last corn that “he has the Corn-
goat, or the Wheat-goat, or the Oats-goat,” according to
the crop. Moreover, two horns are sct up on the last heap
of corn, and it is called ® the horned Goat"” At Kreutzburg,
East Prussia, they call out to the woman who is binding the
last sheaf, " The Goat is sitting in the sheaf”® At Gab-
lingen, in Swabia, when the last field of oats upon a farm is
being reaped, the reapers carve a goat out of wood. Ears
of oats are inserted in its nostrils and mouth, and it is
adorned with garlands of flowers. It is set up on the field
and called the Oats-goat. When the reaping approaches an
end, each reaper hastens to finish his piece first; he who is
the last to finish gets the Oats-goat® Again, the last sheaf
is itself called the Goat. Thus, in the valley of the Wiesent,
Bavaria, the last sheaf bound on the field is called the Goat,

L W, Mannhardt, Amtibe Wald- snd § fhid, p. 16a.
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and they have a proverb, * The field must bear a goat."' At
Spichbriickcn, in Hesse, the last handful of corn which is
cut is called the Goat, and the man who cuts it is much
ridiculed.! At Diirrenbiichig and about Mosbach in Baden the
last sheaf is also called the Goat® Sometimes the last sheal
is made up insthe form of a goat, and they say, “ The Goat
is sitting in it"* Again, the person who cuts or binds the
last sheaf is called the Goat. Thus, in parts of Mecklenburg
they call out to the woman who binds the last sheaf, * You
are the Harvest-goat.” Near Uelzen, in Hanover, the harvest
festival begins with * the bringing of the Harvest-goat” ;
that is, the woman who bound the last sheaf is wrapt in
straw, crowned with a harvest-wreath, and brought in a wheel-
barrow to the village, where a round dance takes place.
About Luneburg, also, the woman who binds the last corn is
decked with a crown of corn-ears and is called the Corn-
goat® At Miinzesheim in Baden the reaper who cuts the
last handful of corn or oats is called the Corn-goat or the
Oats-goat® In the Canton St. Gall, Switzerland, the person
who cuts the last handful of corn on the field, or drives the
last harvest-waggon to the barn, is called the Corn-goat or the
Rye-goat, or simply the Goat.” In the Canton Thurgau he
is called Corn-goat ; like a goat he has a bell hung round his
neck, is led in triumph, and drenched with liquor. In parts
of Styria, also, the man who cuts the last corn is called
Corn-goat, Oats-goat, or the like. As a rule, the man who
thus gets the name of Corn-goat has to bear it a whole year
till the next harvest.®

According to one view, the corn-spirit, who has been The corn.

caught in the form of a goat or otherwise, lives in the farm- Fou it
house or barn over winter. Thus, each farm has its own Goatin

embodiment of the comn-spirit. But, according to another ma

view, the corn-spirit is the genius or deity, not of the corn

-~
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of one farm only, but of all the corn. Hence when the corn
on one farm is all cut, he flees to another where there is still
corn left standing. This idea is brought out in a harvest-
custom which was formerly observed in Skye. The farmer
who first finished reaping sent a man or woman with a
sheaf to a neighbouring farmer who had not finished ; the
latter in his turn, when he had finished, sent on the sheaf to
his neighbour who was still reaping ; and so the sheafl made
the round of the farms till all the corn was cut. The sheaf
was called the goabbir bhacagh, that is, the Cripple Goat!
The custom appears not to be extinct at the present day,
for it was reported from Skye only a few years ago. We
are told that when the crofters and small farmers are cutting
down their corn, each tries his best to finish before his
neighbour, The first to finish goes to his neighbour’s field
and makes up at one end of it a bundle of sheaves in a
fanciful shape which goes by the name of the godhar bhacack
or Lame Goat. As each man in succession finishes reaping
his field, he proceeds to set up a lame goat of this sort in
his neighbour’s field where there is still corn standing. No
one likes to have the Lame Goat put in his field, “ not from
any ill-luck it brings, but because it is humiliating to have it
standing there visible to all neighbours and passers-by, and
of course he cannot retaliate.”? The corn-spirit was prob-
ably thus represented as lame because he had been crippled
by the cutting of the corn. We have seen that sometimes
the old woman who brings home the last sheaf must limp
on one foot® In the BShmer Wald mountains, between
Bohemia and Bavaria, when two peasants are driving home
their corn together, they race against each other to see who
shall get home first. The village boys mark the loser in the
race, and at night they come and erect on the roof of his
house the Oats-goat, which is a colossal figure of a goat made
of straw.’

But sometimes the corn-spirit, in the form of a goat, is

1 1. Brany, Pepular Antiguities, lore ohjects collected in Argyleshire,”
il 24, Bohn's edition, quoting Fhe  Folb-lore, i (1895) p 151, from in-
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believed to be slain on the harvest-field by the sickle or
scythe. Thus, in the neighbourhood of Bernkastel, on the
Moctelle, the reapers determine by lot the order in which they
shall follow each other. The first is called the fore-reaper,
the last the tail-bearer. If a reaper overtakes the man in
front he reaps,past him, bending round so as to leave the
slower reaper in a patch by himself. This patch is called
the Goat ; and the man for whom “the Goat is cut” in this
way, is laughed and jeered at by his fellows for the rest of
the day. When the tail-bearer cuts the last ears of corn, it
is said, * He is cutting the Goat's neck off.”' 1In the neigh-
bourhood of Grenoble, before the end of the reaping, a live
goat is adorned with flowers and ribbons and allowed to run
about the field. The reapers chase it and try to catch it.
When it is caught, the farmer’s wife holds it fast while the
farmer cuts off its head. The goat's flesh serves to furnish
the harvest-supper. A piece of the flesh is pickled and kept
till the next harvest, when another goat is killed. Then all
the harvesters eat of the flesh. On the same day the skin of
the goat is made into a cloak, which the farmer, who works
with his men, must always wear at harvest-time if rain or
bad weather sets in. But if a reaper gets pains in his back,
the farmer gives him the goat-skin to wear.! The reason
for this seems to be that the pains in the back, being inflicted
by the corn-spirit, can also be healed by it. Similarly, we
saw that elsewhere, when a reaper is wounded at reaping, a
cat, as the representative of the corn-spirit, is made to lick
the wound® [Esthonian reapers in the island of Mon think
that the man who cuts the first ears of corn at harvest will
get pains in his back,' probably because the corn-spirit is
believed to resent especially the first wound ; and, in order to
escape pains in the back, Saxon reapers in Transylvania gird
their loins with the first handful of ears which they cut.®
Here, again, the corn-spirit is applied to for healing or pro-
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3 W, Mannhardt, Antike Fald- und
Fell , P 166,
3 Above, p. 251
4 1. B, Holrmayer, ** Osiliana,” Fer-
Shandiungen der gelchrien Estnischen

Gesellachaft s Dorpat, vii. Heft 2
(Dorpat, 1872), p- 107. 4

8 . A Heinrich, Agroriche Sitten
und (Febriuche whﬁﬂ‘#.ﬂ'ﬁ'ﬁﬂl-
$ilrgens (Hermannstadt, 188a), p. 19
Compare W, Mannhandt, Baumbultui,

pp- 452 w0

The corn-
spirit killed
a8 g goat
on the

field,



286 THE CORN-SPIRIT AS AN ANIMAL CHAP.

tection, but in his original vegetable form, not in the form of

a goat or a cat. :
The corn- Further, the corn-spirit under the form of a goat is some-
spirit i 19 times conceived as lurking among the cut corn in the barn,
goat sup- till he is driven from it by the threshing-flail. Thus in
m,:m Baden the last sheaf to be threshed is called-the Corn-goat,
the com in the Spelt-goat, or the Oats-goat according to the kind of

Wi grain' Again, near Marktl, in Upper Bavaria, the sheaves

WE are called Straw-goats or simply Goats. They are laid in

" threshing. @ great heap on the open field and threshed by two rows

of men standing opposite each other, who, as they ply

their flails, sing a song in which they say that they see the

Straw-goat amongst the corn-stalks. The last Goat, that is,

the last sheaf, is adorned with a wreath of violets and other

flowers and with cakes strung together. It is placed right

in the middle of the heap. Some of the threshers rush at

it and tear the best of it out ; others lay on with their flails

so recklessly that heads are sometimes broken. In thresh-

ing this last sheaf, each man casts up to the man opposite

him the misdeeds of which he has been guilty throughout

the year.! At Oberinntal, in the Tyrol, the last thresher is

called Goat? So at Hasclberg, in West Bohemia, the man

who gives the last stroke at threshing oats is called the Oats-

goat' At Tettnang, in Wiirtemburg, the thresher who

gives the last stroke to the last bundle of corn before it is

turned goes by the name of the He-goat, and it is said, “ He

has driven the He-goat away.” The person who, after the

bundle has been turned, gives the last stroke of all, is called

the She-goat® In this custom it is implied that the corn is
inhabited by a pair of corn-spirits, male and female.

The corn- Further, the corn-spirit, captured in the form of a goat at

b :}f"" threshing, is passed on to a neighbour whose threshing is not

goa: passed yet finished. In Franche Comté, as soon as the threshing is

ncighbour OVer, the young people set up a straw figure of a goat on the

1 E, L. Mever, Sadircher Folkrleben Y A John, Sitte, Brawch wnd
(Strasburg, 1900), p. 436. Volbsplaude fm destschen Westhihmen
2 F. Panfsr, Beitrap sur desciscken  (Prague, 1905), p. 194.
Mythologie, ii. pp. 225 39q., § 4313
W, Mannhardt, Amtike Wald. swnd Feld. 8 E. Meier, Dewische Sageny Sitten

kulte, pp. 167 1y. wiind Gebrducke s Sehwalen (Stuttgart,
3 W, Mannhardt, Ansike Wald- wnd  1852), p. 445, § 162; W. Mannhardt.
Feldkuite, p. 168, Antike Wald- und Feldbulte, p. 168,
- . = - -
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farmyard of a neighbour who is still threshing. He must
give them wine or money in return. At Ellwangen, in
Wirtemburg, the effigy of a goat is made out of the last
bundle of corn at threshing ; four sticks form its legs, and
two its horns. The man who gives the last stroke with
the flail musts carry the Goat to the barn of a neighbour
who is still threshing and throw it down on the floor; if he
is caught in the act, they tie the goat on his back! A
similar custom is observed at Indersdorf, in Upper Bavaria ;
the man who throws the straw Goat into the neighbour’s
barn imitates the bleating of a goat; if they catch him, they
blacken his face and tie the Goat on his back.® At Zabern,
in Alsace, when a farmer is a week or more behind his neigh-
bours with his threshing, they set a real stuffed goat or fox
before his door.?

Sometimes the spirit of the corn in goat form is believed
to be killed at threshing. In the district of Traunstein,
Upper Bavaria, they think that the (ats-goat is in the last
sheal of oats, He is represented by an old rake set up on
end, with an old pot for a head. The children are then told
to kill the Oats-goat® Elsewhere, however, the corn-spirit
in the form of a goat is apparently thought to live in the
field throughout the winter. Hence at Wannefeld near
Gardelegen, and also between Calbe and Salzwedel, in the
Altmark, the last stalks used to be left uncut on the harvest-
field with the words, * That shall the He-goat keep 1 *
Evidently the last corn was here left as a provision for the
corn-spirit, lest, robbed of all his substance, he should die of
hunger. A stranger passing a harvest-field is sometimes
taken for the Corn-goat escaping in human shape from the
cut or threshed grain. Thus, when a stranger passes a
harvest-field, all the labourers stop and shout as with one
voice, “ He-goat! He-goat!” At rape-seed threshing in
Schleswig, which is generally done on the field, the same
cry is raised if the stranger does not take off his hat®

! W. Mannhardt, e, oi. p- 169 4 fhid po170. ”
® F, Panzer, Seitray sur deutschen
Myihodogie, ii. pp. 224 19, § 4203 8 Jhid p. 170. As to the custom
W. Mannhardt, Ansike Wald- wnd Feld- of leaving & little corn on the field foe
GHuite, p. 164 the subsistence of the corn-spirit, see

3 W, Mannhardt, ap. af. p. 160 above, pp- 231 5.
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ol At sowing their winter corn the old Prussians used to

m”ﬂ kill a goat, consume its flesh with many superstitious cere-

kilinga monies, and hang the skin on a high pole near an oak %and

m a large stone. There it remained till harvest, when a great
bunch of corn and herbs was fastened to the pole above the
goat-skin. Then, after a prayer had been offergd by a peasant
who acted as priest ( Wesdulut), the young folks joined hands
and danced round the oak and the pole. Afterwards they
scrambled for the bunch of corn, and the priest distributed
the herbs with a sparing hand. Then he placed the goat-
skin on the large stone, sat down on it, and preached to the
people about the history of their forefathers and their old
heathen customs and beliefs! The goat-skin thus suspended
on the field from sowing time to harvest perhaps represents
the corn-spirit superintending the growth of the corn. The
Tomori of Central Celebes imagine that the spirits which
cause rice to grow have the form of great goats with long
hair and long lips?

§ 7. The Corn-spirit as a Bull, Cow, or Ox

The corn- Another form which the corn-spirit often assumes is that
:ﬂ:: ::f" of a bull, cow, or ox. When the wind sweeps over the corn
bﬂlli they say at Conitz, in West Prussia, * The Steer is running
::"m::,;ﬁ in the corn” ;® when the corn is thick and strong in one
h“:_'—'n;“i:ﬂ;f spot, they say in some parts of East Prussia, “The Bull is

lying in the corn.” When a harvester has overstrained and
lamed himself, they say in the Graudenz district of West
Prussia, “ The Bull pushed him”; in Lothringen they say,
Thecom- “ He has the Bull” The meaning of both expressions is
st 3% that he has unwittingly lighted upon the divine corn-spirit,

cowat  who has punished the profane intruder with lameness! So -

near Chambéry when a reaper wounds himself with his
sickle, it is said that he has “the wound of the Ox."® In

1 M., Practorius, Deliciae Prusrivae  Zemdelinggencotschap, xliv. [1900) p
(Berlin, 187 1;], }:p. 23 i7. ; W. Mann- 241,
hardt, Saumbalfug, pp. 394 5. W M halepisehe
T A, C. Kruijt, **Eenige ethno- Fm::"w“??h;;dt' o ‘E:
grafische aanteckeningen omirent de e
Toboengkoe en de Tomori,” Mede- id,
deelingen wan wepe het Nederlandsche ® [hid. p. 62

L R — L ——
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the district of Bunzlau (Silesia) the last sheal is sometimes
made into the shape of a horned ox, stuffed with tow and
wiapt in corn-ears. This figure is called the Old Man,
In some parts of Bohemia the last sheal is made up in
human form and called the Buffalo-bull! These cases shew
a confusion of the human with the animal shape of the corn-
spirit.  The cbnfusion is like that of killing a wether under
the name of a wolf! In the Canton of Thurgau, Switzer-
land, the last sheaf, if it is a large one, is called the Cow.?
All over Swabia the last bundle of corn on the field is called
the Cow; the man who cuts the last ears “has the Cow,"
and is himself called Cow or Barley-cow or Oats-cow, accord-
ing to the crop ; at the harvest-supper he gets a nosegay of
flowers and corn-ears and a more liberal allowance of drink
than the rest. But he is teased and laughed at ; so no one
likes to be the Cow.* The Cow was sometimes represented
by the figure of a woman made out of ears of corn and corn-
flowers. It was carried to the farmhouse by the man who
had cut the last handful of corn. The children ran after
him and the neighbours turned out to laugh at him, till the
farmer took the Cow from him? Here again the confusion
between the human and the animal form of the corn-spirit is
apparent. In various parts of Switzerland the reaper who
cuts the last ears of corn is called Wheat-cow, Corn-cow,
Oats-cow, or Corn-steer, and is the butt of many a joke®
In some parts of East Prussia, when a few ears of corn have
been left standing by inadvertence on the last swath, the
foremost reaper seizes them and cries, “ Bull! Bull!”" On
the other hand, in the district of Rosenheim, Upper Bavaria,
when a farmer is later of getting in his harvest than his
neighbours, they set up on his land a Straw-bull, as it is
called. This is a gigantic figure of a bull made of stubble
on a framework of wood and adorned with flowers and
leaves. Attached to it is a label on which are scrawled

' W, Mannhardt, Mpthelogische
Farschungen, p. 59

* Abave, p. 275

3 W. Mannhardt, of. ot p. 59-

4 E. Meier, Denfiche Sagen, Sitten
und Eebriuche anr Schwaben (Stull-
gart, 1852), pp- 440 57., §§ 151, 152,

~153 ¢ F. Panzer, Seitrag sur dentchen
PT. V. YOL. 1

Mythelogre, . p. 234, § 428; W.
Mannhardt, Mytholopirche Forschungen,

P '59- ¢
F. Panzer, ap ol P 233, §
4273 W. Mannhardt, Mytholagische
Ferschungen, p. 59
® W, Mannhardt, ap. &, pp. 59 5
T fbid, p 58
u
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doggerel verses in ridicule of the man on whose land the
Straw-bull is set up.!

Again, the corn-spirit in the form of a bull or o is
killed on the harvest-field at the close of the reaping. At
Pouilly, near Dijon, when the last cars of corn are about to
be cut, an ox adorned with ribbons, flowers, and ears of corn
is led all round the field, followed by the whole troop of
reapers dancing. Then a man disguised as the Devil cuts
the last ears of corn and immediately slaughters the ox.
Part of the flesh of the animal is eaten at the harvest-
supper ; part is pickled and kept till the first day of sowing
in spring. At Pont 4 Mousson and elsewhere on the evening
of the last day of reaping, a calf adorned with flowers and
cars of corn is led thrice round the farmyard, being allured
by a bait or driven by men with sticks, or conducted by the
farmer's wife with a rope. The calf chosen for this ceremony
is the calf which was born first on the farm in the spring of
the year. It is followed by all the reapers with their tools.
Then it is allowed to run free; the reapers chase it, and
whoever catches it is called King of the Call. Lastly, it is
solemnly killed ; at Lunéville the man who acts as butcher
is the Jewish merchant of the village*

Sometimes again the corn-spirit hides himself amongst
the cut corn in the barn to reappear in bull or cow form at
threshing, Thus at Wurmlingen, in Thiiringen, the man who
gives the last stroke at threshing is called the Cow, or rather
the Barley-cow, Oats-cow, Peas-cow, or the like, according
to the crop. He is entirely enveloped in straw ; his head
is surmounted by sticks in imitation of horns, and two lads
lead him by ropes to the well to drink. On the way thither
he must low like a cow, and for a long time afterwards he
goes by the name of the Cow? At Obermedlingen, in
Swabia, when the threshing draws near an end, each man
is careful to avoid giving the last stroke. He who does give
it *gets the Cow,” which is a straw figure dressed in an old
ragged petticoat, hood, and stockings, It is tied on his back

23
! W. Manghardt, Myskolopische . ¥ E. Meier, Dewtrche Sagen, Sitten

Ferschonpen, pp. 58 5. wend Gebrduche aus Schevalfen, Pp. 444
5., § 162 W. Mannhardt, Mythe
T Sl p. GO dagische Forschungen, p. 61, -
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with a straw-rope ; his face is blackened, and being bound
with straw-ropes to a wheelbarrow he is wheeled round

th® village! Here, again, we meet with that confusion .

between the human and animal shape of the corn-spirit
which we have noted in other customs. In Canton Schaff-
hausen the mpan who threshes the last corn is called the
Cow ; in Canton Thurgau, the Corn-bull ; in Canton Zurich,
the Thresher-cow. In the last-mentioned district he is
wrapt in straw and bound to one of the trees in the orchard.?
At Arad, in Hungary, the man who gives the last stroke at
threshing is enveloped in straw and a cow’s hide with the
horns attached to it® At Pessnitz, in the district of Dresden,
the man who gives the last stroke with the flail is called
Bull. He must make a straw-man and set it up before a
neighbour'’s window.* Here, apparently, as in so many
cases, the corn-spirit is passed on to a neighbour who has
not finished threshing. So at Herbrechtingen, in Thiiringen,
the effigy of a ragged old woman is flung into the barn of
the farmer who is last with his threshing. The man who
throws it in cries, “ There is the Cow for you" If the
threshers catch him they detain him over night and punish
him by keeping him from the harvest-supper.® In these
latter customs the confusion between the human and the
animal shape of the corn-spirit meets us again.

Further, the corn-spirit in bull form is sometimes believed
to be killed at threshing. At Auxerre, in threshing the last
bundle of corn, they call out twelve times, “ We are killing
the Bull” In the neighbourhood of Bordeaux, where a
butcher kills an ox on the field immediately after the close
of the reaping, it is said of the man who gives the last
stroke at threshing that “he has killed the Bull"® At
Chambéry the last sheaf is called the sheaf of the Young
Ox, and a race takes place to it in which all the reapers
join. When the last stroke is given at threshing they
say that “the Ox is killed"; and immediately thereupon

1 F. Panter, Beftrap sur desmischen § E, Mcier, Dentrehe Sapen, Sitien
Mytholagie, il P 233, § 427 pmd Gebrauche aus Sc o, PP. 445
3 W. Mannhardt, Mytkolsgisehe 53, § 163. -

Forschungen 61 15,
L p.pﬁ':i.,. & W, Mannhardt, Myilelogieche

= 4 Bd, p 62 Forschungen, p. 60.
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a real ox is slaughtered by the reaper who cut the last
corn. The flesh of the ox is eaten by the threshers at
supper.! .
The corn- We have seen that sometimes the young corn-spirit,
SHitass whose task it is to quicken the corn of the coming year, is
harvest or  believed to be born as a Corn-baby on the_ harvest-field.!
888 Gimilarly in Berry the young corn-spirit is sometimes
supposed to be born on the field in calf form ; for when a
binder has not rope enough to bind all the corn in sheaves,
he puts aside the wheat that remains over and imitates the
lowing of a cow. The meaning is that “ the sheaf has given
birth to a calf”® In Puy-de-Ddme when a binder cannot
keep up with the reaper whom he or she follows, they say
“ He (or she) is giving birth to the Calf”* In some parts of
Prussia, in similar circumstances, they call out to the woman,
“The Bull is coming,” and imitate the bellowing of a bull.®
In these cases the woman is conceived as the Corn-cow or
old corn-spirit, while the supposed calf is the Corn-calf or
young corn-spirit. In some parts of Austria a mythical call
(Mukkilbchen) is belicved to be seen amongst the sprouting
corn in spring and to push the children ; when the corn waves
in the wind they say, “ The Calf is going about.” Clearly, as
Mannhardt observes, this calf of the spring-time is the same
animal which is afterwards believed to be killed at reaping.’

§ 8. The Corn-spirit as a Horse or Mare

The corn- Sometimes the corn-spirit appears in the shape of a
wrta* % horse or mare, Between Kalw and Stuttgart, when the corn
mare bends before the wind, they say, " There runs the Horse"7
:;”:;:E At Bohlingen, near Radolfzell in Baden, the last sheaf of
thecon. pats is called the Oats-stallion® In Hertfordshire, at the .
“::.!j_,{_“ri . end of the reaping, there is or used to be observed a ceremony
in Hert.  called “crying the Mare” The last blades of corn left
fordshi H H
Sl Sncei standing on the ficld are tied together and called the Mare.
hire.
vty 1 W, Mannhardt, a8, ot p. 62, Forschungen, p. 621 I fait le vean™

T Above, Py 150 5. b fiid.

3 Laisnel de la Salle, Cropamces of o fhid, p. 63.

Lépender due Cenire de la France |Paris, T fhid p. 167,

"

1875), il 135 8 E. H. Meyer, Badiseher Fallsleben
¢ 'W. Mannhardt, AMekefapicde  (Strasburg, 1900), p. 428, -
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The reapers stand at a distance and throw their sickles at
it - he who cuts it through “ has the prize, with acclamations
and good cheer.” After it is cut the reapers cry thrice with
a loud voice, “1 have her!” Others answer thrice, “ What
have you?"—"A Mare! a Mare! a Mare!"—" Whose is
she?” is next asked thrice. * A, B's,” naming the owner
thrice. * Whither will you send her? "—" To C. D.,"” naming
some neighbour who has not reaped all his corn.! In this
custom the corn-spirit in the form of a mare is passed on
from a farm where the corn is all cut to another farm where
it is still standing, and where therefore the corn-spirit may
be supposed naturally to take refuge. In Shropshire the
custom is similar, * Crying, calling, or shouting the mare is
a ceremony performed by the men of that farm which is the
first in any parish or district to finish the harvest. The
object of it is to make known their own prowess, and to
taunt the laggards by a pretended offer of the ‘owd mar'’
[old mare] to help out their ‘chem’' [team]. All the men
assemble (the wooden harvest-bottle being of course one of
the company) in the stackyard, or, better, on the highest
ground on the farm, and there shout the following dialogue,
preceding it by a grand * Hip, hip, hip, hurrah !’

i | 'aye 'er, I "ave ’er, I "ave 'er !’

w1 Whad 'ast thee, whad "ast thee, whad 'ast thee?’

“«¢A mar'! a mar'! a mar'!’

¢ Whose is 'er, whose is 'er, whose is 'er?'

it Maister A's, Maister A.'s, Maister AJs!’ (naming the
farmer whose harvest is finished).

weWeer sha't the' send 'er? w'eer sha't the’ send 'er?
w'eer sha't the' send 'er?’

@t Tg Maister B's, to Maister B's, to Maister B.'s’
(naming one whose harvest is mot finished).

«<'Uth a hip, hip, hip, hurrah I’ (in chorus).”

The farmer who finishes his harvest last, and who
therefore cannot send the Mare to any one else, is said
“to keep her all winter.” The mocking offer of the Mare
was sometimes responded to by a mocking acgeptance of
her help. Thus an old man told an enquirer," While we
wun at supper, a mon cumm'd wi' a autar [halter] to fatch
" 1 ). Brand, Popular Antiguitics, ik 24, Bohn's edition.
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her away.” But at one place (Longnor, near Lecbotwood),
down to about 1850, the Mare used really to be sent
«The head man of the farmer who had finished harvést
first was mounted on the best horse of the team—the
leader—both horse and man being adorned with ribbons,
streamers, etc. Thus arrayed, a boy on foot led the pair in
triumph to the neighbouring farmhouses. Sometimes the
man who took the ‘mare’ received, as well as plenty of
harvest-ale, some rather rough, though good-humoured, treat-
ment, coming back minus his decorations, and so on."!

In the neighbourhood of Lille the idea of the corn-spirit
in horse form is clearly preserved. When a harvester grows
weary at his work, it is said, * He has the fatigue of the
Horse” The first sheaf, called the “ Cross of the Horse," is
placed on a cross of boxwood in the barn, and the youngest
horse on the farm must tread on it. The reapers dance
round the last blades of corn, crying, “ See the remains of the
Horse” The sheaf made out of these last blades is given
to the youngest horse of the parish (commune) to eat.  This
youngest horse of the parish clearly represents, as Mannhardt
says, the corn-spirit of the following year, the Corn-foal,
which absorbs the spirit of the old Corn-horse by eating the
last corn cut; for, as usual, the old corn-spirit takes his
final refuge in the last sheal. The thresher of the last
sheaf is said to “beat the Horse”? Again, a trace of the
horse - shaped corn - spirit is reported from Berry. The
harvesters there are accustomed to take a noonday nap
in the field. This is called “seeing the Horse.” The leader
or “King" of the harvesters gives the signal for going to
sleep. If he delays giving the signal, one of the harvesters
will begin to neigh like a horse, the rest imitate him, and
then they all go “to see the Horse."*

1 C. F. Burne and G. F. Jacksom,
Shropshire Falb-lore (London, 1883),

PP- 373 %-
W, Mannhardt, Mytholopiscke
Forschungen,op. 167. We may com-

pare the Scotlh custom of giving the
last sheaf to a horse or mare to cat.
Sec above, pp. 141, 156, 158, 160 7.,
162

3 Lajsnel de In Salle, Cropamces of

Liégendes dn Centre de la France (Paris,
1875), i 133; W. Mannhardt,
Mythologirche Forsehungen, pp. 167 55,
We have seen (above, p. 267) that in
South Pembwokeshire the man who cut
the * Neck " used to be * shod,"” that
is, to have the soles of his fect severely
beaten with sods. Perhaps he was
thus treated as representing the com-_
spirit in the form of a horse.
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§ 9. The Corn-spirit as a Bird

»
Sometimes the corn-spirit assumes the form of a bird. The com

Thus among the Saxons of the Bistritz district in Trans;.-I-_:P;“;;l'_‘

vania there is a saying that the quail is sitting in the last

standing stalks on the harvest-field, and all the reapers rush

at these stalks in order, as they say, to catch the guail.

Exactly the same expression is used by reapers in Austrian

Silesia when they are about to cut the last standing corn,

whatever the kind of grain may be! In the Bocage of

Normandy, when the reapers have come to the last ears of

the last rig, they surround them for the purpose of catching

the quail, which is supposed to have taken refuge there. They

run about the corn crying, * Mind the Quail 1" and make

believe to grab at the bird amid shouts and laughter.?

Connected with this identification of the corn-spirit with a

quail is probably the belief that the cry of the bird in spring

is prophetic of the price of corn in the autumn ; in Germany

they say that corn will sell at as many gulden a bushel as

the quail uttered its cry over the fields in spring. Similar

prognostications are drawn from the note of the bird in

central and western France, in Switzerland and in Tuscany.!

Perhaps one reason for identifying the quail with the corn-

spirit is that the bird lays its eggs on the ground, without

making much of a nest.’ Similarly the Toradjas of Central The rice-

Celebes think that the soul of the rice is embodied in a (5 vird

pretty little blue bird which builds its nest in the rice-field

at the time when the rice is beginning to germinate, and

which disappears again after the harvest. Thus both the

place and the time of the appearance of the bird suggest to

the natives the notion that the blue bird is the rice incarnate,

And like the note of the quail in Europe the note of this

1 G. A. Heinrich, Agrarische Sitten i A. Wattke, Der deutzche Volks

and  Gebriuche wnter den  Sachsen aberglaube? (Berlin, 18369), p. 189,
Sicbendifrgens (Hermannstadt, 1880), §a2773 Chr Schneller, Marchen wnd
p 3n Sapen  aur  Walichtirel (Innshruck,
2 A Peter, Vilksthumlickes ans 1867), p. 238; Rew. Gh. Swaineon,
Outerveichiech - Schlesien  (Troppan, The Folk Lore and Prodencial Nemes of
1865-1867), ii. 268, Britith Birdy (London, 1886), p. 173+
1 |. Lecocur, Esguimes du Bocage b Alfred Newton, [efiomary
~Norutand {Condé-sur-Noireay, 1883-  Birds, New Fdition (London, 1893-
1587), il. 240, 1896}, p. 755
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little bird in Celebes is believed to prognosticate the state
of the harvest, foretelling whether the rice will be abunda:nt
or scarce. Nobody may drive the bird away; to do so
would not merely injure the rice, it would hurt the eyes of
the sacrilegious person and might even strike him blind.

Therice. In Minahassa, a district in the north of Celebes, a similar

:":ﬂ: though less definite belief attaches to a sort of small quail
which loves to haunt the rice-fields before the rice is reaped ;
and when the Galelareeze of Halmahera hear a certain kind
of bird, which they call fogé, croaking among the rice in ear,
they say that the bird is putting the grain into the rice, so
they will not kill it.!

§ 10. The Corn-spirit as a Fox

The corn- Another animal whose shape the corn-spirit is sometimes
spritas  thought to assume is the fox. The conception is recorded
runping  at various places in Germany and France. Thus at Nord-
trough . lingen in Bavaria, when the corn waves to and fro in the
sitting init. wind, they say, “ The fox goes through the corn,” and at
Usingen in Nassau they say, “ The foxes are marching
through the corn.” At Ravensberg, in Westphalia, and at
Steinau, in Kurhessen, children are warned against straying

Thecorn- in the corn, * because the Fox is there” At Campe, near
?ﬂ“;l“' Stade, when they are about to cut the last corn, they call
reaping out to the reaper, “ The Fox is sitting there, hold him fast "
"En_h“ In the Department of the Moselle they say, * Watch
whether the Fox comes out” In Bourbonnais the ex-
pression is, 'You will catch the Fox." When a reaper
wounds himsell or is sick at reaping, they say in the Lower

Loire that “ He has the Fox.”" In Céte-d'or they say, * He

has killed the Fox." At Louhans, in Sione-et-Loire, when

the reapers are cutting the last corn they leave a handful
standing and throw their sickles at it He who hits it is

called the Fox, and two girls deck his bonnet with ‘flowers.

LA C lﬁ{jl, * Eenige ethno- Indischen Archipel," Ferslogen e

grafische aantegkeningen omtrent de  Mededeelimgen vam  der  bomindiipte

Toboengkoe en de Tomori,” Mede- Abademie vam Wetenrchappen, Alideel-
deelingen van wege Sef Nederlandsehe ing Letterkunde, Vierde Reeks, v,

Zemdelingoensotschap, xliv. (1900) pp. part 3 (Amsterdam, 1903), pp. 374 =

228, 329 ; id, ** Derijstmoeder in den s
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In the evening there is a dance, at which the Fox dances

with all the girls. The supper which follows is also called

the Fox ; they say, “ We have eaten the Fox,” meaning that

they have partaken of the harvest-supper. In the Canton

of Zurich the last sheaf is called the Fox. At Bourgogne,

in Ain, they~cry out, “ The Fox is sitting in the last sheaf,"

and having made the figure of an animal out of white cloth

and some ears of the last corn, they dub it the Fox and

throw it into the house of a neighbour who has not yet got

in all his harvest! In Poitou, when the corn is being
reaped in a district, all the reapers strive to finish as quickly

as possible in order that they may send “the Fox" to the

fields of a farmer who has not yet garnered his sheaves.

The man who cuts the last handful of standing corn is said

to “have the Fox™ This last handful is carried to the
farmer’s house and occupies a place on the table during the
harvest-supper ; and the custom is to drench it with water.

After that it is set up on the chimney-piece and remains

there the whole year® At threshing, also, in Sione-ct- The com-
Loire, the last sheaf is called the Fox: in Lot they say, ’if;”:t“'
“We are going to beat the Fox™; and at Zabern in Alsace threshing,
they set a stuffed fox before the door of the threshing-floor

of a neighbour who has not finished his threshing.! With

this conception of the fox as an embodiment of the corn-

spirit may possibly be connected an old custom, observed in
Holstein and Westphalia, of carrying a dead or living fox

from house to house in spring ; the intention of the custom

was perhapd to diffuse the refreshing and invigorating
influence of the reawakened spirit of vegetation.! In Japan The

the rice-god Inari is represented as an elderly man with a -1;::;‘
long beard riding on a white fox, and the fox is always associated
associated with this deity. In front of his shrines may ,T_':_h
usually be seen a pair of foxes carved in wood or stone.’

Mythalagische Forschungen, p, 110 nole.

1 W. Mannhardt, Mythologische
Forschungen, p. 109 note %,

t L. Pincan, Folb-lore cu Foitos
{Paris, 1892}, pp- 500 5

3 W, Mannhardt, Mpthaloiscke
Fersokumgen, pp. 109 19., note %,

4 1. F. L. Woests, Vilkriberliefer-

~ wmpen in der Grafickafi Mark (lser-

sohn, 1848), p. 273 W. Mannhardt,

& Lafeadio Hearn, Gifmpser of Un-
familiar fapan {London, 1894), il
31z Mgz W. G ton, Shimfe
(London, 1905), Pp- ﬁ‘;:f. At the
festival of the Roman com-goddess
Ceres, celebrated on the nineteenth of
April, foxes were allowed to run about
with burning torches tied to their tails,
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§ 11. The Corn-spivit as a Pig (Boar or Sow) =

The last animal embodiment of the corn-spirit which we
shall notice is the pig (boar or sow). In Thiiringen, when
the wind sets the young corn in motion, they sometimes say,
“The Boar is rushing through the corn.! Amongst the
Esthonians of the island of Oesel the last sheafl is called the
Rye-boar, and the man who gets it is saluted with a cry of
“You have the Rye-boar on your back!" In reply he
strikes up a song, in which he prays for plenty? At
Kohlerwinkel, near Augsburg, at the close of the harvest,
the last bunch of standing corn is cut down, stalk by stalk,
by all the reapers in turn. He who cuts the last stalk “gets
the Sow,” and is laughed at® In other Swabian villages
also the man who cuts the last corn “ has the Sow,” or “has
the Rye-sow."* In the Traunstein district, Upper Bavaria,
the man who cuts the last handful of rye or wheat *has
the Sow,” and is called Sow-driver® At Bohlingen, near
Radolfzell in Baden, the last sheaf is called the Rye-sow or
the Wheat-sow, according to the crop; and at Réhrenbach
in Baden the person who brings the last armful for the last
sheaf is called the Corn-sow or the Oats-sow. And in the
south-east of Baden the thresher who gives the last stroke at
threshing, or is the last to hang up his flail on the wall, is
called the Sow or the Rye-sow.® At Friedingen, in Swabia,
the thresher who gives the last stroke is called Sow—

Barley-sow, Corn-sow, or the

and the custom was explained as a
punishment inflicted on foxes because
& fox had once in this way bumed
down the crops (Ovid, Farff, iv
679 f¢.). Samson is said to have
buroed the crops of the Philistines in
a similar fashion (Judges xv. 4 £}
Whether the custom and the tradition
are connected with the idea of the fox
as an embodiment of the corn-spirit is
doubaful. Compare W. Mannhardt,
Mytholopieche %:rﬁmrpn.pp. 10817, 3
W. Warde Fovjler, Roman Ferfivals
of the Frriad of the Repudlic (London,
1899}, pp. 77-79-

b A, Witzschel, Saprm, Sittem wnd
Gebrauche awg Thiringen (Vienna,

like, according to the crop,

1878), p- 213 § 4. Soat Klepeig, in
Anhalt (Zedtschrift der Vereins fiir
Folkekbunde, vii. (1897) p. 150).

3 ]. B. Holzmayer, ** Osiliana,” Fer
kandlungen der gelchrien Estnischen
Gesellschaft eu Dorpat, vil. Heft 2 (Dor-
pat, 1872}, p. 1073 W. Mannhanli,
Mythologische Forschungen, p 187,

3 A, Birlinger, Aws Schwaben (Wies-
baden, 1874), ii. 328. -

4 F. Panzer, Seitray sur dewtichen
Mythologie (Munich, 1848-1855), iL
PP 223, 224, 8 417, 419

8 W, Muannhardt, Ajpthefopiecke
Forschungen, p. 112,

% E, L. Meyer, Badirchies Folkeleben

(Strasburg, 1900}, pp. 425, 430
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At Onstmettingen the man who gives the last stroke at
threshing “ has the Sow" ; he is often bound up in a sheal
andl dragged by a rope along the ground.! And, generally,
in Swabia the man who gives the last stroke with the flail is
called Sow. He may, however, rid himself of this invidious
distinction by passing on to a neighbour the straw-rope,
which is the badge of his position as Sow. 5o he goes to a
house and throws the straw-rope into it, crying, “ There, 1
bring you the Sow.” All the inmates give chase; and if
they catch him they beat him, shut him up for several hours
in the pig-sty, and oblige him to take the “ Sow" away
again® In various parts of Upper Bavaria the man who
gives the last stroke at threshing must “ carry the Pig "—that
is, either a straw effigy of a pig or merely a bundle of straw-
ropes. This he carries to a neighbouring farmi where the
threshing is not finished, and throws it into the barn. If the
threshers catch him they handle him roughly, beating him,
blackening or dirtying his face, throwing him into filth,
binding the Sow on his back, and so on; if the bearer of
the Sow is a woman they cut off her hair. At the harvest
supper or dinner the man who “carricd the Pig" gets one
or more dumplings made in the form of pigs; sometimes he
gets a large dumpling and a number of small ones, all in
pig form, the large one being called the sow and the small
ones the sucking-pigs. Sometimes he has the right to be
the first to put his hand into the dish and take out as many
small dumplings (“ sucking-pigs ") as he can, while the other
threshers strike at his hand with spoons or sticks. When
the dumplings are served up by the maid-servant, all the
people at table cry “ Siiz, siiz, sz 1" that being the cry used
in calling pigs. Sometimes after dinner the man who “ carried
the Pig* has his face blackened, and is set on a cart and
drawn round the village by his fellows, followed by a crowd
crying “ Siiz, siiz, siiz]” as if they were calling swine
Sometimes, after being wheeled round the village, he is flung
on the dunghill.?

1 B. Meler, Deutche Sagen, Sitten  Schwaben (Freiburg i iBeeisgan, 1861-
wridd Gebriissche mur Schwaben (Stutigart,  1862), il p. 425, § 379
1853), p. 445, § 162 1 F, Panrer, Beitrap sur deslsches

Mythalegie, fi. pp. 221-224, §§ 400,
% A, Birlinger, Polbathimliches aus 410, 471, 412, 413, 414, 415, 418
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The corp- Again, the corn-spirit in the form of a pig plays his part
'_";::f at sowing-time as well as at harvest. At Neuautz, in Cour-
swowing.  land, when barley is sown for the first time in the year, the
farmer’s wife boils the chine of a pig along with the tail,
and brings it to the sower on the field. He eats of it, but
cuts off the tail and sticks it in the field ; it is believed that
the ears of corn will then grow as long as the tail Here
the pig is the corn-spirit, whose fertilising power is some-
times supposed to lie especially in his tail® As a pig he is
put in the ground at sowing-time, and as a pig he reappears
amongst the ripe corn at harvest. For amongst the neigh-
bouring Esthonians, as we have seen,? the last sheaf is called
the Rye-boar, Somewhat similar chstoms are observed in
Germany. In the Salza district, near Meiningen, a certain
bone in the pig is called “the Jew on the winnowing-fan.”
The flesh of this bone is boiled on Shrove Tuesday, but the
bone is put amongst the ashes which the neighbours ex-
change as presents on St. Peter's Day (the twenty-second of
February), and then mix with the seed-corn® In the whole
of Hesse, Meiningen, and other districts, people eat pea-soup
with dried pig-ribs on Ash Wednesday or Candlemas. The
ribs are then collected and hung in the room till sowing-time,
when they are inserted in the sown field or in the seed-bag
amongst the flax seed. This is thought to be an infallible
specific against earth-fleas and moles, and to cause the flax
to grow well and tall® In many parts of White Russia
people eat a roast lamb or sucking-pig at Easter, and then
throw the bones backwards upon the fields, to preserve the
corn from hail®
The corn- But the idea of the corn-spirit as embodied in pig form
bodied 1y 15 Nowhere more clearly expressed than in the Scandinavian
g; Yule custom of the Yule Boar. In Sweden and Denmark at
sandi.  Yule (Christmas) it is the custom to bake a loaf in the form
vavia.  of a boar-pig. This is called the Yule Boar. The corn of

! W, Mannhardt, Mytholopicche 218; W, Kolbe, Herisebe Folks-

Forschungen, pp. 186 5. Sitten wmd Gebriuche (Marburg, 1888),
® Abave, p. g72; compare 268, P 35
3 Abave, p. 248,
* W. Mannhardt, ¢p. ot p. 187, ' W. Mannhardt, Myhaloairche

& W. Mannhardt, ep o pp. 187 Forschungen, p. 188; W. R. 5. Ral-
5. 5 A Witsschel, Sagen, Sitfem wnd  ston, Sangs of the Ruwsiam Feople .,
Grbrducke aur Thiringem, pp. 189, (London, 1873}, p. 220.
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the last sheaf is often used to make it. All through Yule
the Yule Boar stands on the table. Often it is kept till the
sowing-time in spring, when part of it is mixed with the
seed-corn and part given to the ploughmen and plough-
horses or plough-oxen to eat, in the expectation of a good
harvest.! In this custom the corn-spirit, immanent in the
last sheaf, appears at midwinter in the form of a boar made
from the corn of the last sheafl; and his quickening infuence
on the corn is shewn by mixing part of the Yule Boar with
the seed-corn, and giving part of it to the ploughman and
his cattle to eat. Similarly we saw that the Corn-wolf
makes his appearance at midwinter, the time when the year
begins to verge towards spring.® We may conjecture that The Yul
the Yule straw, which Swedish peasants turn to various o °
superstitious uses, comes, in part at least, from the sheaf out
of which the Yule Boar is made. The Yule straw is long
rye-straw, a portion of which is always set apart for this
season. It is strewn over the floor at Christmas, and the
peasants attribute many virtues to it. For example, they
think that some of it scattered on the ground will make a
barren field productive. Again, the peasant at Christmas
seats himself on a log ; and his eldest son or daughter, or the
mother herself, if the children are not old enough, places a
wisp of the Yule straw on his knee. From this he draws
out single straws, and throws them, one by one, up to the
ceiling ; and as many as lodge in the rafters, so many will
be the sheaves of rye he will have to thresh at harvest.’
Again, it is only the Yule straw which may be used in bind-
ing the fruit-trees as a charm to fertilise them.! These uses
of the Yule straw shew that it is believed to possess fertilis-
ing virtues analogous to those ascribed to the Yule Boar;
we may therefore fairly conjecture that the Yule straw is

1 W, Mannhardt, Amfike IWald- snd
Feldbulte, pp- 197 5¢.3 F. Panzer,
Beitrap sur dentschen Mythologie, ii.
491 3 J& Jamieson, Efymelogical
Dictiomary of the Seaftich Lamguape,
New Edition (Palsley, 1870-1882),
vol. il pp. 206 2., £ ¢ Maiden™;
Arv, "Aug. Afeclivs, Folbssapen wnd
Falbsliader any Schwedens dlferer wnd

ypeuerer Zeit, ilbersetzt von F. H.

Ungewitter (Leipsic, 1842), i. 0.

1 Above, p. 275

3 L. Lloyd, Peasant Life in Sweden
(London, t870), pp. 169 17, 182
On Christmas night children sleep on
a bed of the Yule strawd{ilid p. 177).

4 1. Jabn, Die rchen  Opfer-
pebrduche (Breslau, 1884), p 215
Compare The Mapic Ard and the
Evolwiton of KNings, il. 17, 27 5.
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made from the same sheal as the Yule Boar. Formerly a
real boar was sacrificed at Christmas,' and apparently also
a man in the character of the Yule Boar. This, at lefist,
may perhaps be inferred from a Christmas custom still
observed in Sweden. A man is wrapt up in a skin, and
carries a wisp of straw in his mouth, so that the projecting
straws look like the bristles of a boar. A knife is brought,
and an old woman, with her face blackened, pretends to
sacrifice him.*
‘The Christ- On Christmas Eve in some parts of the Esthonian
m,; island of Qesel they bake a long cake with the two ends
Esthonlans turped up. It is called the Christmas Boar, and stands
on the table till the morning of New Year's Day, when
it is distributed among the cattle. In other parts of the
island the Christmas Boar is not a cake but a little pig
born in March, which the housewife fattens secretly, often
without the knowledge of the other members of the family.
On Christmas Eve the little pig is secretly killed, then
roasted in the oven, and set on the table standing on all
fours, where it remains in this posture for several days, In
other parts of the island, again, though the Christmas cake
has neither the name nor the shape of a boar, it is kept till
the New Year, when half of it is divided among all the
. members and all the quadrupeds of the family. The other
half of the cake is kept till sowing-time comes round, when
it is similarly distributed in the morning among human
beings and beasts.’ In other parts of Esthonia, again, the
Christmas Boar, as it is called, is baked of the first rye cut
at harvest; it has a conical shape and a cross is impressed
on it with a pig's bone or a key, or three dints are made in
it with a buckle or a piece of charcoal. It stands with a
light beside it on the table all through the festal season.
On New Year's Day and Epiphany, before sunrise, a little of
the cake is crumbled with salt and given to the cattle. The
rest is kept till the day when the cattle are driven out to
pasture for the first time in spring. It is then put in the

LY
! A A. Afoelius, op, it L 31 * ]. B. Holzmayer, ** Osiliana” Ver-
¥ A A Afeclius, o oft. L g3 L. handlungen der pelchrten  Estwischen
Vloyd, Peasant Life im Sweden, pp.  Geselischafi sw Derpar, vii. Helt 2
181, 183, (Dorpat, 1872), pp. 55 59 2
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herdsman’s bag, and at evening is divided among the cattle
to guard them from magic and harm. In some places the
Claristmas Boar is partaken of by farm-servants and cattle
at the time of the barley sowing, for the purpose of thereby
producing a heavier crop.!

-
§ 12. On the Animal Embodiments of the Corn-spirit

So much for the animal embodiments of the corn-spirit
as they are presented to us in the folk-customs of Northern
Europe. These customs bring out clearly the sacramental
character of the harvest-supper. The corn-spirit is conceived
as embodied in an animal ; this divine animal is slain, and
its flesh and blood are partaken of by the harvesters. Thus,
the cock, the goose, the hare, the cat, the goat, and the ox
are eaten sacramentally by the harvesters, and the pig is
eaten sacramentally by ploughmen in spring? Again, as
a substitute for the real flesh of the divine being, bread or
dumplings are made in his image and eaten sacramentally ;
thus, pig-shaped dumplings are eaten by the harvesters, and
loaves made in boar-shape (the Yule Boar) are eaten in
spring by the ploughman and his cattle.

The reader has probably remarked the complete parallel-
ism between the conceptions of the corn-spirit in human
and in animal form. The parallel may be here briefly
resumed. When the corn waves in the wind it is said
either that the Corn-mother or that the Corn-wolf, etc.,
is passing through the corn. Children are warned against
straying in corn-fields either because the Corn-mother or
because the Corn-wolf, etc., is there. In the last corn cut or
the last sheaf threshed either the Corn-mother or the Corn-
wolf, etc,, is supposed to be present. The last sheaf is itsell
called either the Corn-mother or the Corn-wolf, etc., and is
made up in the shape either of a woman or of a wolf, ete.
The person who cuts, binds, or threshes the last sheaf is
called either the Old Woman or the Wolf, etc, according to

1 F. J. Wiedemann, Aues dems fumeren 290, 300, 301. Inr to the hare,
und Wussern Leben der Ehsten (St the substitution of t y for hare's
Petersturg, 1876), pp- 344, 485. blood is probably modem.

1 Above, pp. 277 59, 280, 281, 285,
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the name bestowed on the sheaf itselfl As in some places
a sheaf made in human form and called the Maiden, the
Mother of the Maize, etc, is kept from one harvest to she
next in order to secure a continuance of the corn-spirit's
blessing ; so in some places the Harvest-cock and in others
the flesh of the goat is kept for a similar purpose from one
harvest to the next. As in some places the grain taken
from the Corn-mother is mixed with the seed-corn in spring
to make the crop abundant ; so in some places the feathers
of the cock, and in Sweden the Yule Boar, are kept till spring
and mixed with the seed-corn for a like purpose. As part
of the Corn-mother or Maiden is given to the cattle at
Christmas or to the horses at the first ploughing, so part of
the Yule Boar is given to the ploughing horses or oxen in
spring.  Lastly, the death of the corn-spirit is represented by
killing or pretending to kill either his human or his animal
representative ; and the worshippers partake sacramentally
either of the actual body and blood of the representative
of the divinity, or of bread made in his likeness,
Tll:eﬂlnuun Other animal forms assumed by the corn-spirit are the
coemspirit Stag, roe, sheep, bear, ass, mouse, stork, swan, and kite.!
isthought If it is asked why the corn-spirit should be thought to
o take the . . :
forms of so appear in the form of an animal and of so many different
ﬂﬂ’.ﬂ; animals, we may reply that to primitive man the simple
be thatwild @ppearance of an animal or bird among the corn is probably
:*::f: enough to suggest a mysterious link between the creature
monly and the corn; and when we remember that in the old days,
peantd by before fields were fenced in, all kinds of animals must have
of the  been free to roam over them, we need not wonder that the
Hapeii® corn-spirit should have been identified even with large
patch of  animals like the horse and cow, which nowadays could not,
ifl_‘ff,fh_,, except by a rare accident, be found straying in an English
isusmlly corn-field. This explanation applies with peculiar force to
e e ™ the very common case in which the animal embodiment of
refage of - the corn-spirit is believed to lurk in the last standing corn,
the corn- =
apirit, For at harvest a number of wild animals, such as hares,
rabbits, and partridges, are commonly driven by the progress
of the reabing into the last patch of standing corn_ and

make their escape from it as it is being cut down. So

VW, Mannhardt, Die Aornalimonen (Berlin, 1868), . 3. -
-
L w
-
-
] 1- . . -
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regularly does this happen that reapers and others often
stand round the last patch of corn armed with sticks or
gans, with which they kill the animals as they dart out of
their last refuge among the stalks, Now, primitive man, to
whom magical changes of shape seem perfectly credible,
finds it most natural that the spirit of the corn, driven from
his home in the ripe grain, should make his escape in the
form of the animal which is seen to rush out of the last
patch of corn as it falls under the scythe of th= reaper.
Thus the identification of the corn-spirit with an animal
is analogous to the identification of him with a passing
stranger. As the sudden appearance of a stranger near the
harvest-field or threshing-floor is, to the primitive mind,
enough to identify him as the spirit of the corn escaping
from the cut or threshed corn, so the sudden appearance of
an animal issuing from the cut corn is enough to identify
it with the comn-spirit escaping from his ruined home. The
two identifications are so analogous that they can hardly be
dissociated in any attempt to explain them. Those who
look to some other principle than the one here suggested
for the explanation of the latter identification are bound
to shew that their theory covers the former identification
also. '
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NOTE

THE PLEIADES IN PRIMITIVE CALENDARS

THE constellation of the Pleiades plays an important part in the fmpon.
calendar of primitive peoples, both in the northern and in the ance of the
southern hemisphere ; indeed for reasons which at first sight are ﬁ::;fif“
not obvious savages appear to have paid more attention to this calendars.
constellation than to any other group of stars in the sky, and in
particular they have commonly timed the various operations of the
agricultural year by observation of its heliacal rising or setting.

Some evidence on the subject was adduced by the late Dr. Richard

Andree,! but much more exists, and it may be worth while to put

certain of the facts together.

In the first place it deserves to be noticed that great attention Attention
has been paid to the Pleiades by savages in the southern hemisphere paid to the
who do not till the ground, and who therefore lack that incentive to
observe the stars which is possessed by peoples in the agricultural Australinn
stage of society ; for we can scarcely doubt that in early ages the aborigines
practical need of ascértaining the proper seasons for sowing and
planting has done more than mere speculative curiosity to foster
a knowledge of astronomy by compelling savages to scrutinise the
great celestial clock for indications of the time of year. Now
amongst the mdest of savages known to us are the Australian
aborigines, none of whom in their native state ever practised
agriculture. Yet we are told that “they do, according to their |
manner, worship the hosts of heaven, and believe particular con-
stellations rule natural causes. For such they have names, and
sing and dance to gain the favour of the Pleindes (Mormodellick),
the constellation worshipped by one body as the giver of rain; but
il it should be deferred, instead of blessings curses are apt to be
bestowed upon it."? According to a writer, whose evidence on

i R, Andree, " Die Pleiaden im W. Ridley, *Report on Australian
Mythigs und in ihrer Bezichung sum  Languages and Traditifing,” fowrnal of
Jahresheginn und Landban,” Gledur, ke Awthropological Turtitute, ii. (1873)

v, (1893) pp. 362-366. P 279; ¢, Namiliarod (Sydoey, 1875),
A e R, quoted by the Rev.  p. 138. Mr. McKellar's evidence was
307
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other matters of Australian beliefs is open to grave doubt, some of
the aborigines of New South Wales denied that the sun is the
source of heat, because he shines also in winter when the weathereis
cold ; the real cause of warm weather they held to be the Pleiades,
because as the summer heat increases, that constellation rises higher
and higher in the sky, reaching its greatest elevation in the height
of summer, and gradually sinking again in autumn asethe days grow
cooler, till in winter it is either barely visible or lost to view
altogether.!  Another writer, who was well acquainted with the
natives of Victoria in the early days of the colony and whose testi-
mony can be relied upon, tells us that an old chief of the Spring
Creek tribe “taught the young people the names of the favourite
planets and constellations, as indications of the seasons. For
example, when Canopus is a very little above the horizon in the
east at daybreak, the season for emu eggs has come; when the
Pleiades are wisible in the east an hour before sunrise, the time
for visiting friends and neighbouring tribes is at hand.”*
Attention Again, the Abipones of Paraguay, who neither sowed nor reaped,’
paid to the pevertheless regarded the Pleiades as an image of their ancestor.
Peladesby o< that constellation is invisible in the sky of South America
of Para-  for several months every year, the Abipones believed that their
guay and  aneestor was then sick, and they were dreadfully afraid that he
S, would die. But when the constellation reappeared in the month
of May, they saluted the return of their ancestor with joyous shouts
and the glad music of flutes and homs, and they congratulated
him on his recovery from sickness. Next day theyall went out to
collect wild honey, from which they brewed a favourite beverage.
Then at sunset they feasted and kept up the revelry all night by the

given before a Sclect Committes of the
Legistative Couneil of Victoria in 1858 ;
from which we may perhaps infer that
his statement refers especially to the
tribes of Victoria or at all events of
south-castern  Australia, It seems to
be a common belief among the abo-
rigines of central and south-eastern
Australin that the Pleiades are women
who once lived on earth but afterwards
went upinto thesky. See W, E. Stan.
bridge, in Transactions of the Ethno-
lagical Society of Londen, N.5. L (1861)
p. 302; P. Beveridge, ' Of the Abo-
rigines inhabiting the great Lacustrine
and Riverine Depression of the Lower
Murmy,” ete., fournal and Proceedings
of the Reyal Society of New South Wales,
xvil. (Sydney, i884) p. 61; Baldwin
Spencer and F. ]. Gillen, MNative
Tribes of Cemtral Ausiralia (London,
1899), p. 566 ; s, Novthern Tirdber

of Central Australia (London, 1904),
p 628; A. W. Howite, Natioe Tribes of
Sonurh-Eart Australia (London, 1904),
PP- 429 sg. Some tribes of Victoria
believed that the Pleindes were origin-
ally a queen and six of her attendants,
bat that the Crow (Waa) fell in love
with the queen and ran away with her,
and that since then the Pleiades have
been only six in number. See Jomes
Dawson, Aurtralion Aboripines (Mel-
bourne, Sydney, and Adelaide, 1881),
P 100,

! J. Manning, **Notes on the
Aborigines of New Holland," fowewal
and Proceedings of the Royal Society of
New Sonth Wales, xvi. (Sydney, 1883)
p. 168,

? James Dawson, Australios, Abo-
riginer, p. 75.

2 M. Dobrizhoffer, Alitforda de Ah}-
powidus (Vienna, 1784) il 118
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light of torches, while a sorceress, who presided at the festivity,
shook her rattle and danced. But the proceedings were perfectly
d®corous ; the sexes did not mix with each other.! The Mocobis of
Paraguay also looked upon the Pleiades as their father and creator.*
The Guaycurus of the Gran Chaco used to rejoice greatly at the
reappearance of the Pleiades. On this occasion they held a festival
at which men®and women, boys and girls all beat each other soundly,
believing that this brought them health, abundance, and victory over
their enemies.? Amongst the Lengua Indians of Paraguay at the
present day the rising of the Pleiades is connected with the beginning
of spring, and feasts are held at this time, generally of a markedly
immoral character® The Guaranis of Paraguay knew the time of
sowing by observation of the Pleiades;® they are said to have
revered the constellation and to have dated the beginning of their
year from the rising of the constellation in May.® The Tapuiyas,
formerly a numerous and warlike tribe of Brazil, hailed the nsing
of the Pleiades with great®respect, and worshipped the constel-
lation with songs and dances” The Indians of north-western
Brazil, an agricultural people who subsist mainly by the culti-
vation of manioc, determine the time for their various field
labours by the position of certain constellations, especially the
Pleiades ; when that constellation has sunk beneath the horizon,
the regular, heavy rains set in.® The Omagua Indians of Brazil
ascribe to the Pleiades a special influence on human destiny.?
A Brazilian name for the Pleiades is Cyimc, that is, “ Mother
of those who are thirsty.” The constellation, we are told, “is
known to the Indians of the whole of Brazil and appears to
be even worshipped by some tribes in Matto Grosso. In the
valley of the Amazon a number of popular sayings are current
about it. Thus they say that in the first days of its appearance
in the firmament, while it is still low, the birds and especially the

towls sleep on the lower branches or perches, and that just as it

rises so do they;

that it brings much cold and rain ; that when the

constellation vanishes, the serpents lose their venom ; that the reeds

1 M. Dobrizhoffer, of o fi. 77 2.,
101-105.

2 Pedro de Angelis, Caleceion de
Obras y Docwmentos relativas a la
Hittoria antigua y moderna de Jar
Previncar del Kio de la Plata (Buenos
Ayres, 1§36-1837), iv. 15

: P, Lomno, JMDeseripcion choro-
graphice del terrema, vies, arboles, ¥
animales def Gram Chaco (Cordova,
1739, p. 67

+ W,

adrigwn Prople in an Unknewn
{London, 1911}, p 239

Bu.buwh Grubb, An Un-
Land

& Pedro de Angelis, af, off. iv. 14.

& Th, Whaitz, Amthrofelope der
Naturodtber, iil. (Leipsic, 1863) p. 418,
referring to Marcgrav de  Licbstadt,
Hist, rerum natwralive Branl, (Am.
sterdam, 1648), wiil §and 12
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used in making arrows must be cut before the appearance of the
Pleiades, else they will be worm-eaten. According to the legend
the Pleiades disappear in May and reappear in June. Thélr
reappearance coincides with the renewal of vegetation and of animal
life. Hence the legend relates that everything which appears before
the constellation is renewed, that is, the appearance of the Pleiades,
marks the beginning of spring.”! The Indians of*the Orinoco
called the Pleiades Uvasw or Cacasaw, according to their dialect,
and they dated the beginning of their year from the time when these
stars are visible in the east after sunser.?
Attention By the Indians of Peru *the Pleiades were called Colla
paid to the (the maize-heap): in this constellation the Peruvians both of
the Indians the sierra and the coast beheld the prototype of their cherished
of Peruand stores of corn. It made their maize to grow, and was worshipped
Mexico.  aecordingly”® When the Pleiades appeared above the horizon on or
about Corpus Christi Day, these Indians celebrated their chief festival
of the year and adored the constellation “in order that the maize
might not dry up."* Adjoining the great temple of the Sun at Cuzco
there was a cloister with halls opening off it One of these halls
was dedicated to the Moon, and another to the planet Venus, the
Pleiades, and all the other stars. The Incas venerated the Pleiades
because of their curious position and the symmetry of their shape.®
The tribes of Vera Cruz, on the coast of Mexico, dated the beginning
of their year from the heliacal setting of the Pleiades, which in the
latitude of Vera Cruz (19" N.) in the year 1519 fell on the first of
May of the Gregorian calendar.® The Aztecs appear to have attached
great importance to the Pleiades, for they timed the most solemn
and impressive of all their religious ceremonies so as to coincide with
the moment when that constellation was in the middle of the sky at
midnight. The ceremony consisted in kindling a sacred new fire
on the breast of a human victim on the last night of a great period
of fifty-two years. They expected that at the close of one of these
periods the stars would cease to revolve and the world itself would
come to an end. Hence, when the critical moment approached,

1 Carl Teschauver, 5.J., *f Mythen ¥ Garcilasso de In Vega, Firss Fart
und alte Volkssagen aus Brasilien,"  of the Royal Commentaries of the Yacas,
Anthropes, i. (1906) p. 736. translated by (Sir) Clements R. Mark.

* ). Gumilla, Aiwodre Naturelic ¢t ham (London, 1865-1871, Hakluyt
Ciwile of Glographigue de [Orenogue  Society), L 275, Compare J. de
(Avignon, 1758), iii. 254 5p. Acosta, Natural and Moral Hittery of

3 E. ]. Payne, History of the Nav  the [fudies (London, 1880, « Hakluyt
World called America, L. (Oxford, Society), il 304.

1802) p. 492,

1P J de hr{w{:ﬂ. Extirpacion oe 8 E. Seler, Alr- MWexibanische Studien,
la !M.r.fn-: del "Firy (Lima, 1621), [ (Berlin, 1899) pp. 166 1y., refefring
pp- 11, 29 5y, According to Arrlaga, to Petrus Martyr, D¢ muper swb D.
the Peruvian name for the Pleiades is  Carale repersit inmwiis (Basileae, 1521), ™
Oricay, p- 15
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the priests watched from the top of a mountain the movement of
the stars, and especially of the Pleiades, with the utmost anxiety.
When that constellation was seen to cross the meridian, great was the
joy ; for they knew that the world was respited for another fifty-two
years. Immediately the bravest and handsomest of the captives
was thrown down on his back ; a board of dry wood was placed on
his breast, and one of the priests made fire by twirling a stick
between his hands on the board. As soon as the flame burst
forth, the breast of the victim was cut open, his heart was tomn out,
and together with the rest of his body was thrown into the fire.
Runners carried the new fire at full speed to all parts of the king-
dom to rekindle the cold hearths; for every fire throughout the
country had been extinguished as a preparation for this solemn rite.!

The Blackfeet Indians of North America “know and observe Auention
the Pleiades, and regulate their most important feast by those stars paid to the
‘About the first and the last days of the occultation of the Pleiades (e Nown)
there is a sacred feast among the Blackfeet. The mode of observ- American
ance is national, the whole of the tribe turning out for the celebra- Indinns,

tion of its rites, which include two sacred vigils, the solemn blessing

and planting
SERASOM. « « +
always presented towards the F

of the seed. It is the opening of the agricultural
In all highly religious feasts the calumet, or pipe, is
leiades, with invocation for life-

giving goods. The women swear by the Pleiades as the men do by
the sun or the morning star.” At the general meeting of the nation
there is a dance of warriors, which is supposed to represent the
dance of the seven young men who are identified with the Pleiades.
For the Indians say that the seven stars of the constellation were

seven brothers,

who guarded by night the field of sacred seed and

danced round it to keep themselves awake during the long hours of
darkness.? According to another legend told by the Blackfeet, the
Pleiades are six children, who were so ashamed because they had
no little yellow hides of buffalo calves that they wandered away on

the plains and were at last

taken up into the sky.

“They are not

seen during the moon, when the buffalo calves are yellow {spring,

the time of their shame), but, every year, when
children can be seen in the
the myth, it will be observed, recognises

brown (autumn), the lost
night.”® This version of

1 B, de Sahagun, Hirfeire Gindrale
dor choses de fa Nowvelfe Espagne (Paris,
1580}, pp. 298 57, 459 v A de
Herrera,, General History of the Vait
Continent and [folands of Amersen,
translated by Capt. J. Stevens [London,
1725-1726), iil. 2223 F. 8. Clavigero,
Himory of Mexico, transiated by C.
Cullen (London, 1807}, i. 315 205 1. G.
= Miiller, Geschickte der ameribanischen
rrelipronen (Hile, 1567), pp- 519 50§

the calves turn
sky every

H. H. Bancroft, The Natroe Kacer of
the Pacific States of Nerth America
(London, 1875-1876), ili. 393-395.

! Jean I'Heureox, * Ethnological
Notes on the Astronomical Cuostoms
and Religious Ideas of the Chokitapia
or Hlackiest Jndians,” fﬂf.l‘mf lfﬂ"
Anthropelogical fnsflute, =¥, (1886)
pp- 301-303.

1 Walter McClintock, ke Ok Nerth
Trail (London, 1910}, p. 450,
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only six stars in the constellation, and many savages apparently see
no more, which speaks ill for the keenness of their vision; since
among ourselves persons endowed with unusually good sight am
able, I understand, to discern seven. Among the Pueblo Indians
of Tusa]mn, an ancient province of Arizona, the culmination of the
Pleiades is often used to determine the proper time for beginning
a sacred nocturnal rite, especially an invocation addreseed to the six
deities who are believed to rule the six quarters of the world. The
writer who records this fact adds: “1 cannot explain its signifi-
cance, and why of all stellar objects this minute cluster of stars of a
low magnitude is more important than other stellar groups is not
clear to me.”! If the Pueblo Indians see only six stars in the
clus.cr. as to which I cannot speak, it might seem to them a reason
for assigning one of the stars to each of the six quarters, namely,
north, south, east, west, above, and below,

The Society Islanders in the South Pacific divided the year into
two seasons, which they determined by ssbservation of the Pleiades,

7 The first they called Matarii i nia, Pleiades above. It commenced

when, in the evening, these stars appeared on or near the horizon ;
and the half year, during which, immediately afier sunset, they were
seen above the horizon, was called Mafarif i nia. The other season
commenced when, at sunset, the stars were invisible, and continued
until at that hour they appeared again above the horizon. This
season was called Matarii § rare, Pleindes below,”* In the Hervey
Islands of the South Pacific it is said that the constellation was
originally a single star, which was shattered into six fragments by
the god Tane. *This cluster of little stars is appropriately named
Mata-riki or fiftleeyes, on account of their brightness, It is also
designated Tau-ono, or fhe-six, on account of the apparent number
of the fragments ; the presence of the seventh star not having been
detected by the unassisted native eye.”® Among these islanders the
arrival of the new year was indicated by the appearance of the constel-
lation on the eastern horizon just after sunset, that is, about the middle
of December.  * Hence the idolatrous worship paid to this beautiful
cluster of stars in many of the South Sea Islands. The Pleiades
were worshipped at Danger Island, and at the Penrhyns, down to
the introduction of Christianity in 1857. In many islands extrava-
gant joy is still manifested at the rising of this constellation out of
the ocean”* For example, in Manahiki or Humphrey's Island,
South Facific, “ when the constellation Pleiades was seen there was
unusual joy all over the month, and expressed by singing, dancing,

! 1. Waller Fewkes, * The Tusayan
New Fire Ceremony,” Froceedings of
the Boston Societwof Natural History,
“"'l (1895) p. 453.

! Rev. W. Ellis, Folymerian K-
searcher, Second Editon (London,

1832-1836), i 87.

3 Rev. W. W. Gill, Ayshs ond
Sengs from the Sowth FPacific (London,
1876}, p. 43-

1 Rev. W. W. Gill, op. . P 3177 &

compare p. 44.
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and blowing-shell trumpets.”! So the Maoris of New Zealand,

another Polynesian people of the South Pacific, divided the year

mto moons and determined the first moon by the rising of the
Pleindes, which they called Mafarsti® Indeed throughout Poly-

nesia the rising of the Pleiades (variously known as Matariki, Mata-

liki, Matalii, Makalii, etc.) seems to have marked the beginning of

the year.® »

Among some of the Melanesians also the Pleiades occupy an Anention

important position in the calendar, “The Banks' islanders and paid to the
Northern New Hebrides people content themselves with distinguish- Efimh
ing the Pleiades, by which the approach of yam harvest is marked.” 4 nesins,
“ Amongst the constellations, the Pleiades and Orion's belt seem to
be those which are most familiar to the natives of Bougainville
Straits. The former, which they speak of as possessing six stars,
they name Fuhu; the latter Afatatala. They have also names for
a few other stars. As in the case of many other savage races, the
Pleiades is a constellation 8f great significance with the inhabitants
of these straits. The Treasury Islanders hold a great feast towards
the end of October, to celebrate, as far as I could learn, the
approaching appearance of the constellation above the eastern
horizon soon after sunset. Probably, as in many of the Pacific
Islands, this event marks the beginning of their year. 1 leamned
from Mr. Stephens that, in Ugi, where of all the constellations the
Pleiades alone receives a name, the natives are guided by it in
selecting the times for planting and taking up the yams." 8

The natives of the Torres Straits islands observe the appearance Astention
of the Pleindes (Usiam) on the horizon at sunset; and when they paid to the
see it, they say that the new yam time has come.! The Kai and ,]Mmmu‘?,:,’
the Bukaua, two agricultural tribes of German New Guinea, also of New
determine the season of their labour in the fields by observation of Gﬂm
the Pleiades: the Kai say that the time for such labours is when 5.
the Pleiades are visible above the horizon at night” In some pelago.
districts of northern Celebes the rice-fields are similarly prepared for
cultivation when the Pleiades are seen at a certain height above the

! (3. Tumer, Sasvea [London, 1884),
279.
B 'Th".}. Shortland, Traditions  awd
Superstitions of the New Zeglanders,
Second Edition (London, 1856), P

21
?. The United States Exploving Ex-
tion, Ethnopraphy and Philofogy,
by Horatio Hale (Philadelphia, 1846),
p. 170; E. Tregear, Magri-Polymesian
Corm joe  Dictionary {Wellington,
N.Z., 1891), p- 226,
-t Re!.g R.P.I-L Codrington, The
AMelanesians (Oxford, 1891), p- 345

In the island of Florida the Fleindes
are called foge md somes, ** the company
of maidens ™ (g# . p. 349)

b H. B. Gappy, The Sofemon [iiandy
nf their Nativer (London, 1887), p.
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T R. Newbauss, Desteck New-Guinea
(Berlin, 1911}, pp- 159, 431 #-
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horizon.!  As to the Dyaks of Sarawak we read that *the Pleiades
themselves tell them when to farm; and according to their position
in the heavens, morning and evening, do they cut down the foresf]
burn, plant, and reap. The Malays are obliged to follow their
example, or their lunar year would soon render their farming opera-
tions unprofitable.”* When the season for clearing fresh land in
the forest approaches, a wise man is appointed to gb out before
dawn and watch for the Pleindes. As soon as the constellation is
seen to rise while it is yet dark, they know that the time has come
to begin, But not until the Pleiades are at the zenith before dawn
do the Dyaks think it desirable to burn the fallen timber and to sow
the rice® However, the Kenyahs and Kayans, two other tribes of
Sarawak, determine the agriculiural seasons by observation of the
sun rather than of the stars ; and for this purpose they have devised
certain simple but ingenious mechanisms. The Kenyahs measure
the length of the shadow cast by an upright pole at noon ; and the
Kayans let in a beam of light throufh a hole in the roof and
measure the distance from the point immediately below the hole to
the place where the light reaches the floor,* But the Kayans of the
Mahakam river, in Dutch Borneo, determine the time for sowing by
observing when the sun sets in a line with two upright stones® In
Bali, an island to the east of Java, the appearance of the Pleiades at

sunset in March marks the end of the year®

1 A, F. van Sprecuwenberg, * Een
blik op de Minahassa,” ¥ydekri
wor Neerlands  fodi#, Vierde Deel
(Batavia, 1845), p 316; ]J. G. F.
Riedel, * De landschappen Holontalo,
Limoeio, Bone, Boalemn, et Katting-
gola, of Andagile,” Fiidichriff voor
Fadische Taal- Land. em Volkenkunde,
xix. (1869) p. 140; id, In Zeitscheift
Siir Ethmologse, iil, (1871) p. 404.

? Spenser St John, Life i the
Fererls of the Faor East, Second

Edition Slm:bun, 1863), I 214
Compare I. Low, Sargwal (London,
1848), p 251,

3 Dr. Charles Hose, * Various
Modes of computing the Time for
Planting among the Races of Borneo,™
Jouwrnal of the Stratts Sranch of the
Royal Ariatic Socidy, No, 42 (Singa-
pore, 1905), pp. 1 57 Compare
Charles Brooke, Tem Fearr in Sara-
wat (London, 1866), L 50: Rew
]. Perham, **Sea Dyak Religion,”
Jewrnal of the Sraits Branch of the
Koyal Awiatic Seciely, No. 10 (Singa.
pore, 1383), p. 220.

4 Dr. Charles Hose, op, ol p. 4.
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Kayans and many other races in Borneo
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sui-dial for dating the twelve months
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Taal- Land- en Volbenbunde, xxxix.
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8 F., K. Ginzel, Hamibuch der
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Orion are the only constellations which the people of Bali observe
for the purpose of correcting their lunar calendar by intercala-
thn, For example, they bring the lunar year into harmony
with the solar by prolonging the month Asada until the Pleiades
are visible at sunset® The natives of Nias, an island to the
suuth‘ of Sumatra, pay little heed to the stars, but they have
names for the Morning Star and for the Pleiades; and when
the Pleiades appear in the sky, the people assemble to till their
fields, for they think that to do so before the rising of the con-
stellation would be useless.? In some districts of Sumatra “ much
confusion in regard to the period of sowing is said to have arisen
from a very extraordinary cause. Anciently, say the natives, it was
regulated by the stars, and particularly by the appearance (heliacal
rising) of the dinfang baniak or Pleiades; but after the introduction
of the Mahometan religion, they were induced to follow the returns
of the pwisa or great annual fast, and forgot their old rules. The
consequence of this was ob®ous ; for the lunar year of the Agrah
being eleven days short of the sidereal or solar year, the order of the
seasons was soon inverted ; and it is only astonishing that its inapt-
ness to the of agriculture should not have been immedi-
ately discovered.”® The Battas or Bataks of central Sumatra date
the various operations of the agricultural year by the positions of
Orion and the Pleiades. When the Pleiades rise before the sun at
the beginning of July, the Achinese of northern Sumatra know that
the time has come to sow the rice.*

Scattered and fragmentary as these notices are, they suffice to
shew that the Pleiades have received much attention from savages
in the tropical regions of the world from Brazil in the east to
Sumatra in the west. Far to the north of the tropics the rude
Kamchatkans are said to know only three constellations, the Great
Bear, the Pleiades, and three stars in Orion.®* When we pass to
Africa we again find the Pleiades employed by tribes in various
parts of the continent to mark the seasons of the agricultural year
We have seen that the Caffres of South Africa date their new year
from the rising of the Pleiades just before sunrise and fix the time
for sowing by observation of that constellation.® * They calculate

1 R. Friederich, * Voorloogig Ver-
slag van het eiland Bali," Verhande-
fimgen van ket Patavisasch Genvatrchap
van Nunsten en [Wettenschagpen, xaiii.

18 49,

{ "E’% Niewwenhoisen en H. C. B.

yon Rosenberg, ** Verslag omtrent het

giland Nias en deszells Bewoners,”

Ferhandelingen van kel Bateviagsch
PCenootschap van Kunifen en Weten-

sehagfem, XXX, (Batavia, 1863) p. 119+

1 W, Marsden, Hirfory of Sumatra,
Thind Edition {London, 1811}, p.

75,

{ F. K. Gingel, Handbwch der
et hemadischen wndtechmischen Chrone-
lagte, 1. {Leipsic, 1906) p 428,

8 5. Krmscheninnikow, Seschreih
nny der Landes KaWschatha [Lemgoa,
1766), p. 217. The three stars are

probably the Belt.
8 See above, vol. i p. 116
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only twelve lunar months for the year, for which they have descrip-
tive names, and this results in frequent confusion and difference of
opinion as to which month it reclly is The confusion is alwayh
rectified by the first appearance of Pleiades just before sunrise, and
a fresh start is made and things go on smoothly till once more the
moons get out of place, and reference has again to be made to the
stars.”! According to another authority on the Bamtu tribes of
South Africa, * the rising of the Pleiades shortly after sunset was
regarded as indicating the planting season. To this constella-
tion, as well as to several of the prominent stars and planets,
they gave expressive names. They formed no theories concerning
the nature of the heavenly bodies and their motions, and were not
given to thinking of such things.”? The Amazulu call the Pleiades
Fiilimela, which means “ The digging-for (stars),” because when the
Pleiades appear the people begin to dig.  They say that * Jalimela
{the Pleiades) dies, and is not seen. It is not seen in winter ; and
at last, when the winter is coming to ar® end, it begins to appear—
one of its stars first, and then three, until going on increasing it
becomes a cluster of stars, and is perfectly clear when the sun is
about to rise. And we say Joilimela is renewed, and the year
is renewed, and so we begin to dig"® The Bechuanas *“‘are
directed by the position of certain stars in the heavens, that the
time has arrived, in the revolving year, when particular roots can be
dug up for use, or when they may commence their labours of the
field. This is their Kbhakologo (turnings or revolvings), or what we
should call the spring time of the year. The Pleiades they call
seleméla, which may be translated *cultivator,’ or the precursor of
agriculture, from Jeméfa, the relative verb to cultivate for; and se,
a pronominal prefix, distinguishing them as the actors. Thus,
when this constellation assumes a certain position in the heavens,
it is the signal to commence cultivating their fields and gardens.” 4
Among some of these South African tribes the period of seclu-
sion observed by lads after circumcision comes to an end with
the appearance of the Pleiades, and accordingly the youths are
said to long as ardently for the rising of the constellation as
Mohammedans for the rising of the moon which will put an end

to the fast of Ramadan.®

! Rev. ]J. Macdonald, Lipls in
J_,._I"Hird. Second Editim& (London,
1 N I 3 oy .
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year by the rising and setting of the Pleiades.! An early Moravian
missionary settled among the Hottentots, reports that *“at the return of
she Pleiades these natives celebrate an anniversary ; as soon as these
stars appear above the eastern horizon mothers will lift their little ones
on their arms, and running up to elevated spots, will show to them
those friendly stars, and teach them to stretch their little hands towards
the. Tha people of a kraal will assemble to dance and to sing
according to the old custom of their ancestors. The chorus always
sings : *O Tiqua, our Father above our heads, give rain to us, that
the fruits (bulbs, etc.), wienfjes, may ripen, and that we may have
plenty of food, send us a good year.’ "2 With some tribes of British
Central Africa the rising of the Pleiades early in the evening is the
signal for the hoeing to begin® To the Masai of East Africa the
appearance of the Pleiades in the west is the sign of the beginning
of the rainy season, which takes its name from the constellation.
In Masailand the Pleiades are above the- horizon from September
till about the seventeenth of May; and the people, as they express
it themselves, “know whether it will rain or not according to the
appearance or non-appearance of the six stars, called The Pleiades,
which follow after one another like cattle. When the month which
the Masai call *Of the Pleiades’® arrives, and the Pleiades are no
longer visible, they know that the rains are over. For the Pleiades
cet in that month and are not seen again until the season of
showers has come to an end:® it is then that they reappear.” 7
The only other groups of stars for which the Masai appear to
have names are Orion's sword and Orion's belt® The Nandi
of British East Africa have a special name (Koremerik) for the
Pleiades, “ and it is by the appearance or non-appearance of these
stars that the Nandi know whether they may expect a good or a
bad harvest.”® The Kikuyu of the same region say that *the
Pleiades is the mark in the heavens to show the people when to
plant their crops ; they plant when this constellation is in a certain
position early in the night.”® In Sierra Leone “the proper time

1 A. C. Hollis, The Mazad (Oxford,
1905}, p- 275, compare p. 333. The
*¢ geason showers ™ scems to be a
name for the dry scason (June, July,
Angust), when min falls anly
ally ; it is thus distinguished from the
rainy season of winter, which begins

1 Gustav Fritsch, Die Efngebiorenen
Sﬁd—ﬁﬁh’t {Breslan, 1872), p. 340.
2 i Hahn, Fruss-Croan,
Bring of the Khoi- Kbor
(London, 1881), p 43, qupling he
Moravian missionary George Schmidt,

the Ssupreme

who was sent out to the Cape of Good
Hope in 1737-

8 [1.*S. Stannus, * Notes on some
Tribes of British Central Africa,”
Journal of the R. Anthropolepival Tn-
stigute, xl. (1910) p. 250. .

& M. Merker, DigmMarai (Berlin,

), pp. 155, 195
H?z*b!u‘;? S ¢ June. August.

alter the reappearance of the Pleiades
in September.

f A, C, Hollis, The Marai, pp
275 1y . ]

# A, C. Hollis, Zghe NMandi (Oxford,
1904}, p. 100.

w C W. Hobley,
searches into  Rikays and

# Further Re-
Ramla
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for preparing the plantations is shewn by the particular situation in
which the Pleiades, called by the Bulloms a-wwarrang, the only stars
which they observe or distinguish by peculiar names, are to be sean
at sunset.”! We have seen that ancient Greek farmers reaped their
corn when the Pleiades rose at sunrise in May, and that they ploughed
their fields when the constellation set at sunrise in November.? The
interval between the two dates is about six months  Bogh the (Meeks
and the Romans dated the beginning of summer from the heliacal
rising of the Pleiades and the beginning of winter from their heliacal
setting.®  Pliny regarded the autumnal setting of the Pleiades as the
proper season for sowing the corn, particularly the wheat and the
barley, and he tells us that in Greece and Asia all the crops were
sown at the setting of that constellation®

So widespread over the world has been and is the association of
the Pleiades with agriculture, especially with the sowing or planting
of the crops. The reason.for the association seems to be the coincid-
ence of the rising or setting of the constellation with the commence-
ment of the rainy season; since men must very soon have learned
that the best, if not the only, season to sow and plant is the time
of year when the newly-planted seeds or roots will be quickened by
abundant showers. The same association of the Pleiades with rain
seems sufficient to explain their importance even for savages who
do not till the ground ; for ignorant though such races are, they yet
can hardly fail to observe that wild fruits grow more plentifully, and
therefore that they themselves have more to eat after a heavy fall of
rain than after a long drought. In point of fact we saw that some
of the Australian aborigines, who are wholly ignorant of agriculture,
look on the Pleiades as the givers of rain, and curse the constellation
if its appearance is not followed by the expected showers® On the
other side of the world, and at the opposite end of the scale of
culture, the civilised Greeks similarly supposed that the autumnal
setting of the Pleiades was the cause of the rains which followed it ;
and the astronomical writer Geminus thought it worth while to argue
against the supposition, pointing out that the vicissitudes of the
weather and of the seasons, though they may coincide with the
risings and settings of the constellations, are not produced by them,

Religious Beliefs and  Customs,”  fractur, wf guarum exortu acifar in-

Sournal of the Reyal Anthropolopical
Fastituete, xH. (1911) po 442,

! Thomas Winterbottom, Aw Aeoonmt
of the Native Africans in the Nejph-
dowrdood of Sierra feome (London,
1803); p- 43,

¥ Hesiod, Works asl® Days, 383
1., 615 sypg.  Selabove, pp. 45, 48.

2 Aratus, Skarmomena, 26423067 ;
Pliny, Mot A i 123, 135, xviii
280, * Verpilice privatim affinent o

Cipial, oediw Ricms, temenstri spatic
fufra te messer vindeminsgus of enenium
maturitatem complerae” Compare L.
Ideler, Hamdbuch der mathemmtischen
wnd fechnischen Chronslogie (Berlin,
1825-1826), L 241 rp Pliny dated
the rising of the Pleindes on the 10th
of May and their setting on ihe 11t of
November (Nar Aist, i 123, 125)

4 Pliny, Vat, Hiw, xviii. 49 and 223.

§ See above, p. 307.



NOTE

THE PLEFADES IN PRIMITIVE CALENDARS

3y

the stars being too distant from the earth to exercise any appreciable
influence on our atmosphere. Hence, he says, though the constella-
ions serve as the signals, they must not be regarded as the causes,
of atmospheric changes ; and he aptly illustrates the distinction by a
reference to beacon-fires, which are the signals, but not the causes,

of wa!

! Meminus e Elements Artronomiae,
xvil, 10 g, I ** the sweet influences
of the FPlefades™ in the Authorised
Vemion of the English Hible were an
exact translation of the coresponding
Hebrew words in Job xxxviil. 31, we
should naterally explain the * sweet in-
fluences™ by the beliel that the autumnal
setting of the constellation is the cause
of rain. Hut the rendering of the

“»

words is doabtful ; it is not even certain
that the constellation referred to is the
IMeiades.  See the commentaries of
A. B. Davidson and Professor A. S
Peak on the passage. The Revised
English Version translates the words
in question *the cluster of the
Pleiades.” Compare H. Grimme, far
frraelitische Pfingrifess und der Fleja.
derkaclf (Paderborn, 1907); ppe 61 s5¢
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