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NOTE

Tue Transactions comprised in these volumes have
been edited under the general direction of the Papers
Committee by Mr. P. 8. Allen, M.A., of Merton College,
assisted by Mr. J. de M. Johnson, B.A., of Exeter
College.

The spelling of proper names and other words is in
almost all cases that of the authors, no attempt having
been made to impose a uniform system upon contributors.
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THIRD INTERNATIONAL CONGRESS FOR
THE HISTORY OF RELIGIONS

The International Congress for the History of Religions was
founded in Parisin 1900 under the Presidency of the late Prof. Albert
Réville. TIts Second Meeting was held in Basel in 1904, under the
Presidency of Prof. Conrad C. von Orelli. The Third Congress was
held at Oxford on Sept. 15-18, 1908. By the kindness of the Council
of the University the Meetings took place in the Examination Schools.

Honorary President : Prof. E. B. Tyior, Hon. D.C.L.
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and the Presidents of Sections shall er offfcic become members of the
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mect mt 1.0 ko, in the Examination Schools, Room 138,
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Presidents, and a Secretary. The President shall arrange for chair-
manship of sectional meetings with the Vice-Presidents. The
Secretary shall keep minutes of meetings and secure the MS. or an
abstract of all papers read,

V. Papers can be read or brought before the Congress only by
Members,

VL English, Freuch, German, and Italinn are the recognized
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within five minutes.
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the Papers Sub-Committes,
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SECTION 1. RELIGIONS OF THE
LOWER CULTURE

President, Mr. E. S. HARTLAND. Secretary, Mr. R. R. MARETT
SEPTEMBER 15

Morn. Mr. E. S. HARTLAND (Gloucester) : President’s Address p- 21
Mr. Epwarp Croop (London): °Pre-animistic Stages in
Religion’ - . . : . : . . p. 33
Discussion by Messrs. Calderon, Marett, Hodson, Hartland,

Sir F. Pollock, and Mrs. Nuttall.
Aft. Dr. K. Ta. Preuss (Berlin) : * Die Astralreligion in Mexiko

in vorspanischer Zeit und in der Gegenwart’ - p. 36
Mr. Davip MacRiTcHIE (Edinburgh): °Idol-Worship among
the Arctic Races of Europe and Asia’ . 2 . p- 41

SEPTEMBER 16

Morn. Mr. R. R. MarerT (Oxford): ‘The Conception of Mana’ p. 46

Discussion by Messrs. Jevons, Preuss, Hollis, Seligmann,
Calderon, and Hartland.

Mr. T. C. Hopsox (London): ‘Funerary Customs and Eschato-

logical Beliefs of the Assam Hill Tribes’ ” . p-58
Discussion by Messrs. Dickson, Levison, Marett, Seligmann,
and Hartland.

Aft.  Prof. W. M. FLINDERS PeTRIE (London): Exhibition of Prayer-
Tablets with Ears, from Memphis.
Dr. C. G. SELIGMANN (London) : ‘The Vedda Cult of the
Dead’ . . . - - - . . - P 59
No discussion. Madame Selenka exhibited gramophone
records of Veddah songs.

SEPTEMBER 17

Morn. Principal F. B. Jevons (Durham) : ‘Magic’ SongRrye Al |
Discussion by Count d’Alviella, Messrs. Marett, Calderon,
Hobhouse, Preuss, McDougall, Hartland, and Mrs. Colby.
Miss L. EcRENSTEIN (London): ‘Personal Amulets’ . p- 79
Discussion by Messrs. Marett, Gaster, and Calderon,

hadaamec & o
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t.  Mr. E. 8. HARTLAND (Gloucester): ¢ Cult of Executed Criminals

in Sicily’ (Lantern Illustrations) . . . p- 83
Miss PurLLEN-Burry (London): ‘Data with regmﬂ to the Belief
of some South Sea Savages’ . : . . p- 84

Discussion by Messrs. Nutt and Hartland.
Prof. Dr. A. Trrius (Gottingen): ‘Prof. Scheppig’s Forschungen
iiber die Naturvolker® . ; : . p- 85

Discussion by Messrs. Preuss and Ma.rett.
Mr. A.C. Horuis (Mombasa): ‘The Religion of the Nandi’ p. 87
Discussion by Messrs. Hommel, Preuss, Marett, Hodson,

and Seligmann.

SEPTEMBER 18

Morn. Rev. J. H. GysBoN SriLssury (London); ‘Religious Beliefs
of the Principal Native Tribes of South America’ p. 91
Discussion by Messrs. Driver, Preuss, Marett, Tylor, and

Hartland.
Mr. W. W. SKEAT (Cambndge] ‘ Vestiges of Totemism in the
Malay Peninsula’ . e By B
Discussion” by Messrs. Preuss, Levmon, Ma.rett Marshall,
and Hartland.
Miss Mary A. OweN (St. Joseph): ‘The Messiah Beliefs of

the American Indians> . . . . . . p.101

SECTION II. RELIGIONS OF CHINA AND
JAPAN

President, Pror. H. A. Giugs. Secretary, Lic. H. HACKMANN

SEPTEMBER 15

Morn. Mr. H. J. ALLEN (Leamington): °‘The Connexion between
Taoism, Confucianism, and Buddhism in early Days * p. 115
Mr. D. T. Svzug: (Chicago) : ‘ The Doctrine of the Bodhisat-
tva’ p- 119
Discussion by M.Lsa ba.mpbell Lang a.nd Messrs. Assagioli,

de Groot, and Hackmann.
Aft. Prof. M. Axesakr (Tokyo): °Honen, the Pietist Saint of
Japanese Buddhism ’ (read by Dr. Carpenter) . p.122
. Mr, Zeygar Omoe1 (Japan).: ‘A History of the Zen Shu in
Japan’ (read by Dr. Carpenter) . . . . p.128
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SEPTEMBER 16

Morn. Rev. Prof. A. LLoyp (Tokyo) : ‘ The Ophite Gnostics and the
Pure Land Sect in Japan®’ . ; : o o Ppo182
Discussion by Sir C. Eliot,
Lic. H. HACRMANN (London) : ¢ Pai Chang Ching Kuei, the
Rules of Buddhist Monastic Life in China > . . p-137
Discussion by Messrs. de Groot, Hare, and Sir C. Eliot.
Aft.  Prof. Dr. J. J. M. de Groor (Leiden) : *On the Origin of the
Taoist Church’> . ¥ . . . s - p.138
Discussion by Messrs. Allen, Hackmann, and Assagioli.
Mr. ZeNkar Omorr (Japan): °Principles of Practice and
Enlightenment of the Soto Zen Shu’ (read by Dr. Car-
penter) , - ; . F . . . p. 150

SEPTEMBER 17
Morn. Prof. H. A. GiLes (Cambridge) : President’s Address . p. 105

Prof. M. ANEsakr (Tokyo): *Buddhist Influence upon the
Japanese’ (read by Dr. Carpenter) . . . p-154

SEPTEMBER 18

Morn. Mr. J. Carey Harn (Yokohama): ‘A Japanese Philosopher
on Shinto’ , ' e . . . - . p.168

M. Micaer Revon (Le Moutier d’Orgerus) : “Les Anciens
Rituels du Shinté considérés comme Formules Ma-

giques ’ . S . . - . . « p.165

SECTION III. EGYPTIAN RELIGION

President, Pror. W, M. FLINDERS PETRIE, Secretary, Mr. A. H.
GARDINER

SEPTEMBER 15

Morn. M. J. Caparr (Brussels): ¢ A propos des Statuettes de
L{Quﬂiﬁrﬂ- 5 - L. - - . - - - p- 20]-
Discussion by Messrs. . Gardiner, Newberry, Moret, and

Petrie.
Mr. Am H. Garpver (London): *Notes on Egyptian
Magis” ., uii a p- 208

Discussion by Messrs. Newberry, Petrie, and Mu;a Ecl.:enntmn
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SEPTEMBER 16.

Morn. Prof. PErcy E. NewsErrY (Liverpool): ‘Remarks on some

Barly Egyptian Cults’ - <f=il s pelid
Discussion by Messrs. Gardiner and Petr:e
Prof. Warpemar ScamipT (Copenhagen): ‘ The Treatment of

the Dead in Egypt’ . 5 . p-213
Discussion by Messrs. Gardmer and Peme

SEPTEMBER 17

Morn. Prof. A. Morer (Paris) : ‘Sur un Texte Relatif au Culte du

Roi en Egypte’ p. 216
Discussion by Messrs. Capa.rt Pet.ne Gard.mer, and Newberry.

Miss Murray (London): *Priesthoods of Women in
Egypt’ . p- 220
Discussion by Messrs Newberry, Gard.mer. and Petrie.

SEPTEMBER 18
Morn. Prof. W. M. Frixpers Perrie (London): President’s

Address . 2 b Gp18b
Prof. W. M. FLINDERS Pm'nm (London) ‘I{mtonoal Refer-
ences in Hermetic Writings ’ : . ‘ . p.224

Discussion by Sir. H. Howort.h.

Prof. W. M. Fumxpers PETrIE (London): °‘Outline of a

Treatise on Egyptian Asceticism ’ (not printed).
Discussion by Sir H. Howorth, Mr. Odgers, and Miss Ecken-
stein.

Freiherr W. vox Bissivg (Munich): ‘ Notes on some Paintings
from Pompeii referring to the Cult of Isis ’ (read by Prof.
Grenfell) . p. 225

Discussion by Messrs Mllne and Pet.r:e

SECTION 1V. RELIGIONS OF THE SEMITES

President, Pror. Morris Jastrow, JUN. Secretary, REV. G. W.
THATCHER

SEPTEMBER 15

Morn. Prof. Morris Jastrow, JUN. (Philadelphia): * Hepatoscopy
and Astrology in Ancient Babylonia’ (not printed).
Discussion by Messrs. Hommel, Eisler, and Sir H. Howorth.
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Dr. StepmeNy Lanepox (Oxford): *A Chapter from the
Babylonian Books of Private Penance ’ . p. 249
Discussion by Dr. Hommel.
Prof. J. G. FrazEr (Liverpool) : ‘ Two Notes on Hebrew Folk-
Lore’ o, . P.255
Discussion by Messrs. Hommel and Hogg.
Aft. Prof. Morris JASTROW, JUN. (Philadelphia) : President’s

Address . g : = r . . + p- 231
Mr. StaNLEY A. Cook (Cambridge) : * The Religion of Canaan
at the Time of the Israelite Invasion ’ . - . p.259

Rev. Dr. H. J. DURINFIELD ASTLEY (East Rudham) : ‘Traces
of Animism and Totemism in the Old Testament ’ p- 263

Discussion by Messrs. Burney and Gray.

SEPTEMBER 16

Morn. Prof. Pavr Haver (Baltimore) : “The Religion of the Hebrew
Prophets > . - . . - . . « Pp-268
Discussion by Messrs. Hogg and Porter.
Mr. G. H. SgrpwiTH (Bordighera) : ‘The Genesis of Israel®
(not printed).
Discussion by Messrs. Haupt, Gray, Hogg, S. A. Cook, and
Driver.
Aft. Prof. Dr. A. BErRTHOLET (Basel) : ‘The Religious-Historical
Problem of Later Judaism® . . ; p. 272
Discussion by Messrs. Petrie and Gaster.
Rev. Dr. Owex C. WrITEROUSE (Cambridge) : ‘ Some Problems
suggested by the Recent Discoveries of Aramaio Papyri at
Syene (Assuan) , Z : : = & « P.280
Discussion by Messrs. Gaster and Kennedy

SEPTEMBER 17

Morn. (General Meeting.) Prof. Dr. CoNrAD voN OreLLI (Basel) :
‘ Religious Wisdom as cultivated in Old Israel in common
with Neighbouring Peoples* . . . . - p.284

Rev. Prof. D. S. MarcoriouTs (Oxford) : “Notice of the
Writings of Abai “Abdallah Al-Harith b. Asad Al-Muhasibi,
the First Safi Author , . , e » P:202
Discussion by Dr. Gaster.
Mr. R. A. NicHOLSON (Cambridge) : “The Oldest Persian
Manual of Sifiism’® . ; - R T
Discussion by Messrs. Margoliouth, Porter, Hare, Mrs.
Stannard, and Miss Rosenberg.
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Aft. Dr. M. GasTer (London) : ‘ Popular Judaism at the Time of
the Second Temple in the nght of Samaritan Tradi-
e B SRR : « p.208
Discussion by Prof. Dunea
Prof. PaAuLHaupt (Baltimore): ‘The Ethnology of Galilee’ p. 302
Discussion by Messrs. Calderon, Saunders, Whitehouse,
Burkitt, Astley, and Gaster.

SEPTEMBER 18

Morn. (General Meeting.] Rev. Dr. R. H. Cmarres (Oxford):
¢ Man’s Forgiveness of his Neighbour—a Study in Religious

Development® . . . p.305
Prof. T. W. ARNOLD {London} ¢ Surﬂvals of Hinduism among
the Muhammadans of India' . : . p-3l4

Discussion by Messrs Orelli, Porter, Irvme, Margoliouth,
Grierson, and Mrs. Stannard.
Miss E. RoseNBERG (London): ® Bahaism : its Ethical and
Social Teachings’ R s -w. P 321
Discussion by Messrs. Porter and Ms.rgohout.h
Prof. H. W. Hoce (Manchester) : ‘ The Startmg point of the
Religious Message of Amos’ : : . p.326
Discussion by Mr. 8. A. Cook.
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VOLUME 11
SECTION V. RELIGIONS OF INDIA AND
IRAN

President, Pror. T. W. Buys Davips, Secretary,” Pror, A. A.
MacposeLn

e M

SerrEMBER 156
Morn. Prof. A. Hinugsrax DT (Breslau) : * What to learn from Vedic

Mythology * . - : : : - - p. 10
Discussion by Messrs. Grierson, Mazumdar, Oertel, and

Rhys Davids,
Aft.  Prof. Dr. Pauvr Drvssex (Kiel) : * Uber die Chronologie der

Upanishadtexte* . . |, | | s .. P19
Disoussion by Prof. Hillehrandt and Mrs. Rhys Davids.
Prof. Dr. Juriva Jovry (Wiirzburg) : * On the Systematic Study
and Religious Importance of Eastern, partioularly Indian,
Lawhbooks * 5 i brivwr oo rae LR p. 25
Discussion by Messrs. Mazumdar and Pargiter.

SErTEMRER 16

Morn. Prof. T. W. Rays Davins  (Manohestar) ; President’s

Addrm-.....-..p.ﬂ

Prof. L. pB LA Varrge Poussmy (Gand) : * Faith and Reason

in Buddhism * A - e . - « pe32

Mrs. Forey Ruvs Davips (Manchester) : * Knowledge and

Intvition in Buddhism® . , | + . p-43

Joint discussion by Messrs, Poussin, Carpenter, Hoey,
Deussen, Muzumdar, and Mrs, Rhya Davids.

Aft.  Dr. G. A. Grizrsox (Camberley) : * The Monotheistic Religion
of Ancient India, and its Descendant the Modern Hindu
Doctrino of MEh> - 0" " R po 44

Prof. L. D. Bagxerr {(London) : *Some Notes on the History
of the Religion of Love in India’ s+ = s P48
Joint disonssion by Mr, Mazumdar, continued naxt i
by Messrs, Kane, Pargiter, Coomaraswamy, Rhys Davids,
and Thibaut.
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SEPTEMBEE 17

Morn. (Genersl Meeting.) Dr. J. Gessaptus (London) ¢ * Demetrius
Galanos, tha Greek Indologist * . ‘ : p. 103
Mr. A. Bermiepare Kmire (London): *The Vedic Mahs-
viata' . - - . 0 B Lk Se il R
{Abstract read by Prof. Macdonell.)
Discussion by Messrs, Hillebrandt, Grierson, and Pargiter.
Prof. Coantes Lawaax (Harvard) : ¢ Buddhaghosa and * the
Way of Purity ** (Visuddhi-Maggs) * (not printed).
Prof. Dr. H. Jacos: {Bonn) : * The Metaphysics and Ethics of
the Jainas' . : . e - - . p- 09
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Bhikkhu ANaxpa MerTEYYA (Caylon) : * Religious Experience
in Buddhism ' (not printed).
(3) Dr. Axaspa K. Coomaraswany (Broad Campden) : * The
Relations of Art and ReligioninIndia* . . . p. 70
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Discussion by Messrs. Coomaraswamy and Jolly.
Even. (General Meeting.) Prof. A. A. Macpoxzis (Oxford): ‘ Buddhist
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FIRST GENERAL MEETING

Tue Congress was opened with a General Meeting on the
morning of September 15. After Professor P, Gardner, as Chair-
man of the Local Committee, had formally declared the Congress
open, the Pro-Vice-Ceaxoerpor (the Prinecipal of Erasenose)
said : * On behalf of the University, I desire to offer o hearty
welcome to the Congress. 1 am very sorry that the Viee-
Chancellor is not able to be present to receive you, as I am sure
he would have wished to be. To those who are members of
the University no explanation of his absence is necessary ; but
perhaps | may say to those who do not know the University
so well, that Dr. Warren is the hardest-worked man in the
University, and it is quite necessary for him to take such little
holiday as he can, That is the sole reason why he is not here to
welcome you.,

There are some special reasons why we welcome this Congress
in Oxford. This iz an age of congresses and conferences ; and
hardly a year passes now without some sort of congress, con-
ference, or association meeting here. But T do not think we have
ever had & congress so thoroughly international as this is, and
that in itself is a reason why we should regard it with interest.
There is, however, a reason of a more special kind. The im-
portance of the subjects which this Congress has met to promote
has long been recognized in Oxford. More than fifty years ago
Jowett, in his famous book on certain Epistles of St. Paul, had
an essay on natural religion, in which he pointed out the great
value of the study of the religions of the world in many ways ;
and in particular, he said, that the scientific study of the Jewish
and Christian religions was hardly possible, tuken by themselves,
that it must be taken in connexion with the histories of the
other religions of the world. This is & statement which would
be generally accepted nowadays, but it was a notable observation
at the time it was made; and that Jowett kept it in his mind
was evident, for later in his life he was engaged in writing, on
the various religions of the world, an essay which unfortunately
never came to completion. What Jowett foreshadowed and
desired was carried out on a large scale by another Oxford man,
Max Miiller, who, in his writings on comparative religion, did

om ]
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much to familiarize people with the importance of the subject ;
but still more in his editions of sacred books, which he began
exactly sixty years ago with his edition of the Rig Veda, and
by the publication of the great series of the sacred books of the
East, of which he was the editor, and to which he largely con-
tributed. I hope we in Oxford may feel a legitimate pride in
the fact that the University Press has issued fifty sacred books
of the East, covering the religions of India, China, Persia, and
the Semitic religions. It was fitting that when, twenty years
ago, the Gifford lectures were founded, Max Miiller was one of
the first four lecturers appointed, one for each of the Scottish
Universities.

Another of those four was an Oxford man, the Hon. President
of this Congress, Dr. Tylor, who has represented the study of
anthropology in Oxford for the last quarter of a century ; and
to him is dus the position which anthropology now occupies in
the studies of the University. There is one other thing to which
I would refer ; it is a happy coincidence that the year in which
the Congress has met in Oxford has also seen the foundation
of our first lectureship in natural and comparative religion, which
we owe to the rencwed generosity of Dr. Henry Wilde, We are
glad to have among us the first lecturer in that subject, Dr. Farnell,
who has taken a leading part in organizing this Congress.

I hope that you who are attending the Congress, many of you,
perhaps, visiting Oxford for the first time, will carry away with
you pleasant memories, not only of the papers and disoussions
and of the social intercourse which must form a large and profit-
able part of any such gathering, but also, so far as you will have
the opportunity of seeing it, of Oxford itsell.’

A further welcome was given by Professor Garpser, who
said : * In very kindly terms the Principal of Brasenose College
has welcomed the members of the Congress on behalf of the
University. It is my pleasant duty to add a few words of welcome
on behalf of the local Committee.

I hope it will not be of evil omen if I begin by regretting the
absence from our assembly of some whom we should have
especially wished to see. Among these are some Oxford men,
of whom the Principal has spoken : but I wish to mention one
more name. Our valued and regretted friend, Professor Henry
Pelham, was at first the President of the local Committee, and
his death has been a great loss to us, as to so many causes and
committees in Oxford. Among continental scholars, three whose
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presence we were confidently expecting, M. Jean Béville of Paris,
Professor Dieterich, and Professor Pfleiderer, have quite lately
passed away. M. Réville in particular, as the prime mover in
the institution of these Congresses, we deeply lament, nor can
we hope altogether to fill his place. Other scholars who had
intended to join us have been kept away by illness or by domestic
troubles. But in spite of these gad lacunae, 1 feel that we to-day
welcome many of the first authorities of Europe and America
on the history of religion ; and I know that there is prepared for
us a rare intellectual treat in the numerous papers and addresses
which will be brought before us.

As regards the organization of the Congress, our Committee
has done its best, T think, with a single eye to the scientific
value of the Congress and the satisfaction of the members. If
in some respects our rules may seem somewhat hard and rigid,
members must remember that decision was necessary, and that
o few definite rules may be of great advantage in easing the
course of our proceedings, and may further the general good.

May I say a few words as to the history of these Congresses,
and their purpose, as we understand them? Their originator
was, I believe, M, Jean Réville, whom to-day we so regretfully
miss, At the Paris Exposition of 1900, there was quite a debauch
of congresses on all possible subjects, from the greatest to the
least. When I was present there at the first Congress of the
History of Religions, two other congresses were proceeding,

a feminist congress, and one on postage stamps ; and it shows
thu inveterate smallness of the human mind that the last was
the best attended of the three. There may, however, be some-
thing in the opinion that & congress with limited scope is more
likely to prove of use than one which includes a vast field ; and
on this ground I think it not impossible that our smaller Congress
may serve as useful a purpose as the larger Historical Congress
held in August at Berlin. However that be, the Congress of
the History of Religions held in Paris at the Exposition was
successful, and has become the first of o series,

The second Congress was held at Basel in 1904, and was well
attended. The Swiss city showed the members the kindlicst
hospitality., At the concluding meeting, a wish was expressed
that the next meeting should be held in Oxford; and I need
not tell you that the wish has reached fruition. The Committee
formed to receive you in Oxford welcomes you with friendliest

regard.
ol
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If there is one thing in our days which tends to the bringing
together of people of different nationalities, it is the spread of
science. I am, of course, using the word science in its broader
and more proper sense, as including the studies concerned with
history and with man, as well as those concerned with nature.
Seience is rapidly becoming more international. Here there may
be rivalry between nations, but there is no hostility ; and there
18 no readier bond between men of different nations than the
pursuit of similar studies. Sallust long ago said that the best
foundation for friendship was to desire and to dislike the same
things. We may add, that to study the same things in the
same scientific spirit is an admirable basis for fellow-feeling.

As regards the particular subject of this Congress, 1 do not
know the views of all my colleagues on the Committee. But
I am sure that T express the opinions of others besides myself
when I put matters thus :—Of all the subjects which can exercise
the human mind, religion is the most important. And if this
be the case, considering that in all religions there is a great
historic element, the study of the history of religion outweighs
in interest all other branches of history. The modern view of
history ix that it is not like a kaleidoscope of variously coloured
elements, mingled without law and shifting without method, but
it is an evolution. Every fact stands in close relation to other
facts, both contemporary and preceding. All religions, however
much they may differ in value, have certain features in common,
and owe their power over mankind to the relations which they
bear to some sides and faculties of the human spirit. We each
have a country of our own, but we cannot understand its history
apart from that of other countries. Most of us have a religion
which we treasure ; but we cannot fully understand it unless
we have investigated other religions which in one point or another
bear analogies to it. And it is the natural and logical sequel
of the primary ideas of this Congress that the Committee have
found it desirable to bring the sections together by instituting
a new section of methodology, to deal more expressly with what
is common to all religions, as the other sections deal with that
which various religions have of their own. In so doing T think
we have added a needed coping-stone to the construction, which
now stands complete. The Committee invites all members of
the Congress to enter it, to deposit what they have to give,
and in return to select what each may find most suited to his
tastes and his needs.’
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Dr. CABPEXTER then read the list of representatives delegated to
attend the Congress :—

Governments ;
France : M, Guimet, Paris.
Belgium : M. Jean Capart, Brussels,
Ewﬁdnn : Profs, Karl Ferdinand Johansson and Nathan Séderblom,
U.S.A. : Profs. Paul Haupt, Baltimore, and Morris Jastrow, Jun.,
Philadelphia.
China : Messrs. Ivan Chén and Lui Ti Tiio.
Japan : Prof. M. Anssaki, Tokyo.

Univerailies :

Cambridge : Prof. J. G. Frazer.

Durhaem : Principal Dr. Jevons.

London : Lord Avebury.

Manchester : Profs. T. F'W Rhys Davids and Hope W. Hogg.

Oxford : Rev. Prof. W. Sanday.

Sheffield : Viee-Chancollor Sir Charles Eliot,

Edinburgh : Rev. Prof. Patarson and Rev. Prof. A. B. 8. Kennedy.
w : Rev. Prof, H. M, Beckwith Reid.

Wales : Prof, T. Witton Davies,

Basel : Profs. C. von Orelli and Dr. A, Bertholet.

(GGeneva : Prof. Panl Oltramare.

Gittingen : Prof. A, Titius,

Helsingfors : Prof. Yrjé Hirn,

Hum: Profs. Loret and Virolleaud.

ontpellier : Prof. K. Babut.
Strassburg : Prof. E. von Dobschiitz,

gyuln : f. N. S8tderblom.

umbis, New York : Dr. Richard Gottheil and Prof. A. V, Williams
Jackson.,

Yale : Profs. F. C. Porter and Ambrose W. Vernon,

Cape of Good Hope : Mr. Thomas Loveday.

&ﬁlm: Prof. . Thibaut.

Madras : Dr, 1), Dunecan.

Sydney: Mr. H. E. Barfl.

Tokyo, Japan : Prof. M. Anespki.

Academics :
British Academy : Profs. F. C. Burkitt and T. W. Rhys Davids.
Eoole des Hantes-Etudes : Profs. Alphandéry and Toutain.
Académie Royale, Brussels: Count Goblet d'Alviells and Prof,
Franz Comont,
Royal Bavarian Academy : Prof. Julius Jolly, Wiirsburg,
Syllogos of Constantinople: Dr. J. Gennadius.
American Academy : Prol. G. F. Moore.
Acadomy of Etschmindzin: Dr. Frwand Ter-Minassiantz,
Syrian College of Beirdt: Rev. Prof. Harvey Porter.

Museum &
Muste Guimet, Paris : Prof. Alexandre Moret,
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On behalf of the Hepresentatives of Foreign Governments,
M. Guiser replied :

' MEspaMEs, MESSIEURS —

Vous venez d'entendre Ia brillante liste des délégués envoyés
au Congrés par les Gouvernements étrangers, et vous devez vous
demander, pourquol ce n'est pas un de ces savants qui a été
chargé de parler ce matin. Je crois que c'est justement leur
valeur qui a causé I'embarras, il était difficile de eréer une préséance
entre les nations ; il était dangereux de faire naitre des jalousies
entre les savants, et I'on a en recours & un amateur, 4 un dilettante
en sciences, & un, comment dirai-je ? . . . un docteur és-ignorance,
qui n’a pas d’autres mérites que de vouloir s'instruire, d’aimer
In science et de vouloir surtout instruire les autres.

("est une belle science que vous oultivez, Messieurs ; elle est
noble, elle est digne, elle est dlevée et elle est aussi utilitaire,

Votre Président vient de vous le dire: *les fondateurs de
religions ont produit un effet immédiat sur leurs contemporaing.”
Ilz ont pensé que la morale était 'art de rendre les gens heureux,
et ils se sont préoccupés d'améliorer les meeurs et d'organiser
la prospérité !

Lao-Tzen a voulu gue le peuple trouvit les solutions. 11 disait
“le bonheur est dans la perfection” et I'homme en se faisant
parfait, grice i I'exemple et aux conseils, rend parfaits ceux qui
I'entourent ; il les rend heureux.

Confucius était un organisateur, un professeur de gouverncment.
“Aime le prochain comme ton fils,” disait-il. 11 organisa la
famille, voulut que le respect fiit une vertu. Il a donné & la
Chine des sidcles et des sideles de paix sociale et de richesse.

Sakia-Mouni préchait la charité, Pamour de humanité et de
toutes les créatures. Il était plein de mansudtude, et par so
douceur il a brisé les castes,

Jésus a libéré les esclaves, il nous a dit de nous aimer les uns
les autres; il s'est adressé aux humbles pour les exalter; il
a révolutionné le monde.

A cité des dogmes, au-dessous des transcendances mais plus
prés de nous, il y a le désir d’étre utile et de faire le bien. Par
conséquent, Messieurs, en étudiant le passé, vous préparez I'avenir.

C'est une heureuse pensés qu'a eu votre comité permanent
de choisir Oxford pour y tenir nos assises scientifiqgues. Dans
cette université I'on s'est de tout temps ocoupé des études
religieuses, 11 serait trop long de vous donner lu liste des savants
qui ont illustré ces recherches. ('est ici qu'on a publié The
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Sacred Books of the East, ¢’est ici qu'a travaillé Max Miiller
avec Renan; ils ont été les vulgarisateurs de la science des
religions ; ils ont attiré les foules par un verbe impeccable, une
littérnture élégante, o'étaient des savants et des artistes.

Au nom des délégués envoyés ici par les Gouvernements
étrangers je salue la ville d'Oxford, je salue I'Université d'Oxford,
je salue les membres du Congrés, et je salue enfin les simables
organisateurs qui nous regoivent aveo tant de cordialité.’

Professor von Orelli also replied on behalf of the Representa-
tives of Universities and Academies :

‘ The Universities and Academies which sent delegates to this
Congress, wished to show what importance they attribute to the
development of the History of Religion. This science, which
was said to be a child yesterday, has grown a giant to-day and
is increasing continually. Our systems and theories are over-
thrown every day by new researches and discoveries ; our ideas
prove to be too narrow ; in our learned books and schools there
are always some " idola tribus ” and * idola specus ', as Francis
Bacon called them, of which we have to get rid. We have to
learn from one another.

Thus it opened a joyful prospect when at the last Congress
the British delegates showed some willingness to continue the
geries of these assemblies in their country; and we were all
delighted when we received your kind invitation to come to
Oxford this year. 1 do not speak now about the wonderful
charms of your city nor of the attractive power of British hos-
pitality. What T wish to say is this: It seems to me that your
nation was predestined long ago to take a leading part in this
kind of studies—by the treasures of monuments and manuscripts
which are in your possession, by your colonial relations and your
great, missionary work throughout the whole world, by the learning
and sagacity of your scholars, and—last, but not least—by the
wideness of the British mind and the power of its religious belief.

Certainly these interests are by no means new for you. When
[ came to Oxford for the first time as & young man many years
ago, the late Max Miiller talked to me in his study about these
matters. He was a good Oxford man, but at the same time
an international master and, I venture to say, one of the fathers
of the comparative study of religion. The only thing I regret
to-day is not to see in this assembly the happy face of Max
Miiller, who would have enjoyed this Congress more than any one.
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But I shall not take up your precious time by personal remini- :

scences. I have to deliver to this assembly special greetings
from Basel, where the Congress met four years ago.  In Switzer-
land, at our national feasts, we have a oustom that the Federal
banner is brought by the former committee from the place where
the last feast was celebrated. Now we have no banner of silk
to bring you. But we have a spiritual one, which has grown
dear to us, as we passed, beneath its shadow, many hours both
instructive and precious. This banner bears the inscription
" International research into the history of religion ** on one side,
and on the other * Personal intercourse of lovers of religions
inquiry ™.

We are happy to plant this banner to-day on this noble plat-
form, this venerable stronghold of British learning. We con-
fidently hope that this Oxford Congress will give a fresh impetus
to our scientific work, and will encourage us all together to pay
more attention to the sacred ties which unite humanity, and to
study, with a new zeal the innumerable reflections of that light,
which ever descends from heaven into this world of ours.’

The Honorary President, Professor E. B. Tyror, then intro-
duced the President, the Right Hon. Sir A. C. Lyais; who
delivered his Presidential Address.

At a General Meeting held the same afternoon, the President
read a telegram from THE CHANCELLOR oF THE UNIVERSITY *

To Sm Arrrep Lvair, Coxermss or REvierons, Oxrorn

May I, as Chanoellor of the University of Oxford, join in the
welcome being given to the many distinguished persons assembled
in your important Congress. 1 greatly regret that being confined
to bed by an acoident I am unable to take any practioal part

in reception. Wish you successful gathering.
Curzox or KEDLESTON.

It was resolved to send the following reply ;
To Lorn Cumzox or Kupresrox, Basinosroks
I have read your kindly message before o General Meeting of
the Congress. The members very highly appreciate the Chan-
cellor’s action in associating himself with welcome given to them
by the University, and greatly regret the accident which has

deprived them of the honour of your pressnce,
Lyarr.




PRESIDENTS ADDRESS
By tae Ricur Hox, Sm A, C. LYALL

It was only after much seriovus hesitation that T deferred to the
wish of your Committee to confer upon me the honour of presiding
over this Congress; for my doubts whether I am competent to
undertake the duties of the office, are real and unfeigned. And,
in considering the subject of my opening Address, I have been
confronted by this difficulty—that in the Sections which regu-
late the order of our proceedings, we have a list of papers
ranging over all the principal religions, ancient and modern,
that have existed and still exist in the world. They are to be
treated and discussed by experts whose scholarship, particular studies,
and elose research entitle them all to address you asthoritatively.
I have mo such special qualifications; and in any case it wouald be
mast presumptuons in me to trespass upon their ground., All that
I ean venture to do, therefore, in the remarks which I propose
to address to you to-duy, is to attempt a briefl general survey of
the history of religions from a standpeint which may possibly not
fall within the scope of these separate papers,

The four great religions now prevailing in the world, which are
historical in the sense that they have been long known to history, [
take to he—Christianity, Islam, Buddhism, and Hinduism, Having
regard to their origin and derivation, to their history and
character, I may be permitted, for my present purpose, to class the
two former as the Religions of the West, and the two latter as the
Religions of the East. These are the faiths which still maintain a
mighty influence over the minds of mankind. And my object is to
compare the political relations, the attitude, maintained toward them,
from time to time, by the States and rulers of the people over which
these religions have established their spiritual dominion.

There has evidently been a fore-time, though it is prehistorical,
when, so far as we know, mankind was universally polytheistic,

ox L n
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when innumerable rites and worships prevailed without restraint,
springing up and contending with cach other like the trees in
a primeval forest, reflecting a primitive and precarious condition of
human society. I take polytheism to have been, in this earliest
stage, the wild growth of superstitious imagination, varied indefinitely
by the pressure of circumstance, by accident, by popular caprice, or
by the good or evil fortunes of the community. In this stage it can
now be seen among barbarous tribes—as, for instance, in Central
Africa.  And some traces of it still survive, under different pretexts
and disguises, in the lowest strata of eivilized nations, where it
may be said to represent the natural reluctance of the vagrant
human fancy to be satisfied with higher forms and purer conceptions
that are always imperfectly assimilated by the multitude,

Among primitive societies the spheres of human and divine affairs
were intermixed and identical ; they could not be dine-ntaaghd.
But with the growth of political institutions came gradual separation,
or at any rate the subordination of religion to the practical necessities
of orderly government and public morals. That polytheism ecan
exist and flourish in the midst of & highly intellectual and civilizad
society, we know from the history of Greece and Rome. But in
ancient Greece its direct influence upon political affairs seems to have
been slight ; though it touched at some points upon morality. The
function of the State, according to Greek ideas, was to legislate for
all the departments of human life and to uphold the moral standard.
The law prohibited sacrilege and profunity ; it punished open impiety
that might bring down divine wrath upon the people at large
The philosophers taught rational ethics ; they regarded the popular
superstitions with indulgent contempt ; but they inculeated the duty
of honouring the gods, and the observance of public ceremonial,
Beyond these limits the practice of local and customary worship was,
I think, free and unrestrained; though I need hardly add that
toleration, as understood by the States of antiquity, was a very
different thing from the modem principle of religious neutrality,
Under the Roman government the connexion between the State and .
religion was much closer, as the dominion of Rome expanded and
its power became centralized. The Roman State maintained a strict
mhhnlnndmpﬂintznﬁenmmrthnniﬁc:iﬂﬁhmlsmdwuuhip&
which were regulated as a department of the administration, to
bind the people together by established rites and worships, in order
to cement political and social wnity. Tt is true that the usages
of the tribes and principalities that were conquered and annexed
were left undisturbed ; for the Roman policy, like that of the
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English in India, was to avoid giving offence to religion; and
undoubtedly this policy, in both instances, materially facilitated the
rapid building up of a wide dominion. Nevertheless, there was
a tendency to draw in the worship toward a common centre. The
deities of the conquered provinces were respected and conciliated ;
the Roman gencrnls cven appealed to them for protection and
fuvour, yet they became absorbed and assimilated under Roman
names ; they were often identified with the gods of the Roman
pantheon, and frequently superseded by the victorious divinities of
the new rulers—the strange deitics, in fuct, were Romanised as well
as the foreign tribes and cities. After this manner the Roman
empire, that greatest monument of human power, as Dean Church
has called it, combined the tolerance of great religious diversity with
the supremacy of a centralized government.  Political amalgamation
brought about a fusion of divine attributes ; and Iatterly the emperor
was adored as the symbol of manifest power, ruler and pontiff; he
wis the visible image of supreme authority.

This régime was easily nccepted by the simple unsophisticated
paganism of Europe. The Romans, with all their statecraft, had as
yet no experience of a high religious temperature, of enthusiastic
devotion and divine mysteries. But as their conquest and com-
merce spread eastward, the invasion of Asia let in upon Europe
n flood of Oriental divinitics, and thus Rome came into contact with
much stronger and deeper spiritual forces. The European polytheism
might be utilized and administered, the Asiatic deities could not be
domesticated and subjected to regulation; the Oriental orgies and
strange rites broke in upon the organized State worship; the new
ideas and practices came backed by a profonnd and fervid spiritualism.
Nevertheless, the Roman policy of bringing religion under authorita-
tive control was more or less successful in the Asiatic provinces of
the empire ; the privileges of the temples were restricted ; the priest-
hoods were placed under the general superintendence of the pro-
consular officials ; and Roman divinities gradually found their way
into the Asiatic pantheon.

But we all know that the religion of the Roman empire was falling
into multitudinous confusion when Christianity arose—an nustere ex-
clusive faith, with its army of saints, ascetics, and unflinching martyrs,
proclaiming worship to be due to one God only, and sternly refusing
to acknowledge the divinity of the emperor. Against such a faith
an incoherent disorderly polytheism could make no hetter stand than
tribal levies against a disciplined army, The new religion struck
directly at the sacrifices that symbolized imperial unity; the passive

"2
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resistance of Christinns was necessarily treated as rebellion, the State
made implacable war upon them. Yet the spiritual and moral forees
won the victory, and Christianity established itself throughout the
empire. Universal religion, following upon universal civil dominion,
completed the levelling of local and national distinctions. The
Churches rapidly grew inte authority superior to the State within
their own jurisdiction; they called in the temporal government to
enforce theological rulings and to put down heresies; they founded
a powerful hierarchy. The earlier Roman constitution had made
religion an instrument of administration. When one religion became
universal, the Churches enlisted the civil ruler into the service of
orthodoxy ; they converted the State into an instrument for enforcing
religion. The pagan empire had issued edicts against Christian
and had suppressed Christian assemblies as tainted with dizaffection ;
the Christian emperors enacted laws against the rites and worships of
paganism, and closed temples. Tt was by the supreme authority of
Constantine that, for the first time in the religious history of the
world, uniformity of belief was defined by a creed, and sanctioned by
the ruler'’s assent,

Then came, in Western Europe, the time when the empire at Rome
was rent asunder by the inrush of barbarians ; but upon its ruins was
erected the great Catholic Church of the Papacy, which preserved in
the ecclesinstical domain the autocratic imperial tradition. ‘The
primacy of the Roman Church, according to Harnack, is essentially
the transference to her of Rome's central position in the religions of
the heathen world ; the Church united the western races, disunited
politically, under the common denomination of Christianity. Yet
Christianity had not long established itself throughout all the lands,
in Europe and Asia, which had once been under the Roman sovereignty,
when the violent irruptions of Islam upset not only the temporal but
also the spiritual dominion thronghout Western Asia, and along the
southern shores of the Mediterranean. The empire st Constanti-
nople had been weakened by bitter theological dissensions and
heresies among the Christians ; the votaries of the new, simple,
unswerving faith of Mohammed were ardent and wnanimous, In
Egypt and Syria they were speedily victorions ; the Latin Church
amd even the Latin language were swept oul of North Africa. In
Persin the Sussanian dynasty was overthrown, and although there
was no immediate and total conversion of the people, Mohammedanism
superseded the ancient Zoroastrian eultus ns the religion of the
Persian State. It was not long before the armies of Islam had
triumphed from the Atlantic coast to the Jaxartes river in Central
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Asin; and conversion followed, speedily or slowly, as the direct
result of conquest, Moreover, the Mobammedans invaded Europe,
in the south-west they subdued almost all Spain ; and in the south-
enst they destroyed, some centuries later, the Greek empire, though
not the Greek Church, and consolidated a mighty rulership at Con-
slantinople.

With this prolonged conflict between Islam and Christianity along
the barderlands of Europe and Asia began the era of those religious
wars that have darkened the history of the western nations, and
have perpetuated the inveterate antipathy between Asiatic and
European races, which the spread of Christianity into both conti-
nents had softened and might have healed. In the end Christianity
has fixed itself permanently in Europe, while Islam is strongly
cstablished throughout half Asia. But the sharp collision between
the two fuiths, the clash of armies bearing the cross and the crescent,
generated flerce fanaticism on both sides. The Crusades kindled a
fiery militant and missionary spirit previously unknown to religions,
wherehy religious propagation became the mainspring and declared
object of conquest and eolonization. Finally, in the sixteenth and
seventeenth centuries the great seecssion from the Roman Church
divided the nations of Western Europe into hostile camps, and
throughout the long wars of that period political jealousies and
ambitions were inflamed by religious animosities,

The history of Europe and Western Asia records, therefore, a close
connexion anid community of interests between the States and the
orthodox faiths ; a combination which has had a very potent in-
fluence, during many centuries, upon the course of civil affairs, upon
the fortunes, or misfortunes, of nations. Up to the sixteenth century
it was universally held, by Christianity and by Islum, that the State
was bound to enforee orthodoxy ; conversion and the suppression or
expulsion of heretics were public duties. Unity of creed was thought
necessary for national unity—a government could not undertake to
maintain authority, or preserve the allegiance of its subjects, in a realm
divided and distracted by sectarian controversies. On these prin-
ciples Christianity and Islam were consolidated, in union with the
States or in close alliance with them; and since the great religious
wars of the sixteenth and seventeenth centuries the geographical
boundaries of these two Faiths, and of their internal divisions re-
spectively, have not materially changed.

Let me now turn to the history of religion in those countries of
further Asin, which were never reached by Greek or Roman conguest
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or civilization, where the ancient forms of worship and conceptions of
divinity, which existed before Christinnity and Islam, still flourish.
And here I shall only deal with the relations of the State to religion
in India and China and their dependencies, because these vast and
populous empires contain the two great religions, Hinduism and
Buddhism, of purely Asiatic origin and character, which have
assimilated to a large extent, and in a certain degree elevated, the
indigenous polytheism, and which still exercise a mighty influcnce
over the spiritual and moral condition of many millions.

We know what a tremendous power mIigiun has been in the wars
and politics of the West, I submit that in Eastern Asia, beyond
the pale of Islam, the history of religion has been very different.
Religions wars—1 mean wars caused by the conflict of militant
fuiths contending for superiority, were, I believe, unknown on any
great scale to the ancient civilizations everywhere. I think they
were unknown in Eastern Asia, until Islam invaded India. It seems
to me that the great religious movements and changes in that region
have seldom or never been the consequence of, have not been
materially affected by, wars, conquests, or political revolutions,

Throughout Europe and Mohammedan Asia the indigenous deities
and their temples have disappeared centuries ago ; they have heen
swept away by the forees of Church and State eombined to extermi-
nate them; they have all yielded to the lofty overruling ideal of
monotheism, But the tide of Mohammedanism reached its limit in
India; the people, though conquered, were but partly converted, and
eastward of India there have been no important Mohammedan ruler-
ships. On this side of Asia, therefore, two great religions, Buddhism
and Brahmanism, have held their ground from times fur anterior to
Christianity ; they have retained the elastic comprehensive character
of polytheism, purified and elevated by higher conceptions, developed
by the persistent competition of diverse ideas and forms among the
people, unrestrained by attempts of superior organized faiths to
obliterate the lower and weaker speeics. In that region political
despotism has prevailed immemorially ; religious despotism, in the
sense of the legal establishment of one faith or worship to the
exclusion of all others, of uniformity imposed by coercion, proselytism
by persecution, is unknown to history : the governments have been
absolute and personal; the religions have been popular and demo-
cratic. They have never been identified so closely with the ruling
power as lo share its fortunes, or to be vsed for the consolidation
of successful conquest. Nor, on the other hand, has a ruler ever
found it necessary, for the security of his throne, to conform to the
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religion of his subjects, and to abjure all others. The political maxim,
that the sovereign and his subjects should be of one and the same
religion, has never prevailed in this part of the world. And although
in India, the land of their common origin, Buddhism widely displaced
and overlaid Brahmanism, while it was in its turn, after several
centuries, overcome and ejected by a Brahmanic revival, yet I believe
that history records no violent contests or collisions between them ;
nor do we know that the armed force of the State played any decisive
part in these spiritual revolutions.

I do not maintain that Buddhism has owed nothing to State
influence. It represents certain doctrines of the ancient Indian
theosophy, incarnate, as one might say, in the figure of a spiritual
Master, who was the type and example of ascetic quietism; it
embodies the idea of salvation, or emancipation, attainable by man’s
own efforts, without aid from priests or divinities. Buddhism is the
carliest, by many centuries, of the Faiths that claim descent from a

nal founder, the Indian prince, Sakya Gotama. It emerges into
authentic history with the empire of Asoka, who ruled over the greater
part of India some 250 years before Christ, and its propagation over
his realm and the countries adjacent is undoubtedly due to the influ-
ence, example, and authority of that devout monarch. According to
Mx. Vincent Smith, from whose valuable work on the Early History
of India I take the description of Asoka’s religious policy, the king,
renouncing after one necessary war all further military conquest, made
it the business of his life to employ his autocratic power in directing
the preaching and teaching of the Law of Piety, which he had learnt
from his Buddhist priesthood. ~All his high officers were commanded
to instruct the people in the way of salvation; he sent missions to
foreign countries; he issued edicts promulgating ethical doctrines,
and the rules of a devout life; he made pilgrimages to the sacred
places ; and finally he assumed the yellow robe of a Buddhist monk.
Asoka elevated, so Mr. Smith has said, a sect of Hinduism to the
rank of a world-religion. Nevertheless, I think it may be affirmed
that the emperor consistently refrained from the forcible conversion
of his subjects, and indeed the use of compulsion would have appar-
ently been a breach of his own edicts, which insist on the principle of
toleration, and declare the propagation of the Law of Piety to be his
sole object. Asoka made no attempt to persecute Brahmanism, and
it seems clear that the extraordinary success of Buddhism in India
cannot be attributed to war or to conquest. To imperial influence
and example much must be ascribed, yet I think Buddhism owed much
more to its spiritual potency, to its superior faculty of transmuting
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and assimilating, instead of abolishing, the elementary instincts and
worships, endowing them with a higher significance, attracting and
stimulating devotion by impressive rites and ceremonies, impressing
upon the people the dogma of the soul’s transmigration and its escape
from the miseries of sentient existence by the operation of merits,
And of all religions it is the least political, for the practice of asceti-
cism and quietism, of monastic seclusion from the working world, is
necessarily adverse to any active connexion with mundane affairs.

I do not know that the mysterious disappearance of Buddhism
from India can be accounted for by any great political revolution,
like that which brought Islam into India. It seems to have vanished
before the Mohammedans had gained any footing in the country.
Meanwhile Buddhism is said to have penetrated into the Chinese
empire by the first century of the Christian era. Before that time
the doctrines of Confucius and Laotze were the dominant philoso-
phies ; rather moral than religious, thongh ancestral worship and
the propitiation of spirits were not disallowed, and were to a
certain extent enjoined. Laotze, the apostle of Taoism, appears to
have preached a kind of Stoicism—the observance of the order of
Nature in searching for the right way of salvation, the abhorrence
of vicious sensuality, and the eultivation of humility, self-sacrifice,
and simplicity of life. He condemned altogether the use of force in
the sphere of religion or morality ; though he admitted that it might
be necessary for the purposes of eivil government. The system of
Confucius inculeated justice, benevolence, self-control, obedience and
loyalty to the sovereign—all the civie virtues: it was a moral oode
without a metaphysical background ; the popular worships were
tolerated, reverence for ancestors conduced to edifieation ; the gods
were to be honoured, though it was well to keep aloof from them,
he disliked religious fervour, and of things beyond experience he had
nothing to say.

Buddhism, with its contempt for temporal affairs, treating life as
a mere burden, and the soul’s liberation from existence as the end and
object of meditative devotion, must have imported a new and disturb-
ing element into the utilitarian philosophies of ancient China. For
many centuries Buddhism, Tacism, and Confucianism are said to
have contended for the patronage and recognition of the Chinese
emperors. Buddhism was alternately persecuted and protected,
expelled and restored by imperial decree. Priesthoods and monastic
orders are institutions of which governments are naturally jealous
the monasteries were destroyed or rebuilt, sacerdotal orders and
celibacy suppressed or encouraged by imperial decrees, according
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to views and prepossessions of successive dynasties or emperors.
Nevertheless, the general policy of Chinese rulers and ministers
scems not to have varied cssentially. Their administrative principle
was that religion must be prevented from interfering with affairs of
State, that abuses and superstitious extravagances are not so much
offences aguinst orthodoxy as matters for the police, and as such
must be put down by the secular arm.

Upon this policy successive dynasties appear to have acted con-
tinuously up to the present day in China, where the relations of the
State to religion are, I think, without parallel clsewhere in the
modern world, One may find some resemblance to the attitude of
the Roman emperors towards rites and worships among the popula-
fion in the Chinese emperor's reverent observance and regulation
of the rites and ceremonies performed by him as the religiouns chief
and representative before Heaven of the great national interests.
The deification of deceased emperors is a solemn rite ordained by

ion., As the Jus sacrum, the body of rights and dutics
in the matter of religion, was regarded in Rome as a department
of the fus publicum, belonging to the fondamental constitution of
the State, so in China the ritual code is incorporated into the
statute books, and promulgated with imperial sanction. Now we
kmwhhntinﬂumeﬂwmtnhlinhndmlmlegaﬂypmﬂhd,
though otherwise strange deitics and their worships were admitted
indiscriminately. But the Chinese government goes much further.
It appears to regard all novel superstitions, and especially foreign
worships, as the hotbed of sedition and disloyalty, Unlicensed
deities and sects are put down by the police ; magicians and
sorcerers arc arrested; and the peculiar Chinese practice of
canonizing  deceased  officials and paying snerifivinl honours  to
local celebrities after death is strictly reserved by the Board of
Ceremonies for imperial consideration and approval. The Censor,
to whom any proposal of this kind must be entrusted, is admonished
that he must satisfy himself by inquiry of its validity. An official
who performs sacred rites in honour of a spirit or holy personage
not recognized by the Ritual Code, is linble to corporal punishment;
and the adoration by private fumilies of spirits whose worship is
reserved for public ceremonial is a heinous offence. No such rigorous
econtrol over the multiplication of rites and deities has been instituted
clsewhere. On the other hand, while in other countries the State
has recognized no more than one established religion, the Chinese
government formally recognizes three denominations. Buddhism has
been sanctioned by various edicts and endowments, yet the State
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divinities belong to the Taoist pantheon, and their worship is
regulated by public ordinances; while Confucianism represents
official orthodoxy, and its precepts embody the latitudinarian spirit
of the intellectual classes. We know that the Chinese people make
use, so to speak, of all three religions indiscriminately, according
to their individual whims, needs, or experience of results. So also
a politic administration countenances these divisions and probably
finds some interest in maintaining them. The morality of the people
requires some religious sanction; and it is this element with which
the State professes its chief concern. One of the functions of high
officials is to deliver public lectures freely criticizing and discouraging
indolent monasticism and idolatry from the standpoint of rational
ethics, as follies that are reluctantly tolerated. Yet the government
has never been able to keep down the fanatics, mystics, and heretical
sects that are incessantly springing up in China, as elsewhere in Asia ;
though they are treated as pestilent rebels and law-breakers, to be
exterminated by massacre and cruel punishments; and bloody
repression of this kind has been the cause of serious insurrections.
It is to be observed that all religious persecution is by the direct
action of the State, not instigated or insisted upon by a powerful
orthodox priesthood. But a despotic administration which under-
takes to control and circumscribe all forms and manifestations
of superstition in a vast polytheistic multitude of its subjects, is
inevitably driven to repressive measures of the utmost severity.
Neither Christianity nor Islam attempted to regulate polytheism,
their mission was to exterminate it, and they succeeded mainly because
in those countries the State was acting with the support and under
the uncompromising pressure of a dominant church or faith.

Some writers have noticed a certain degree of resemblance between
the policy of the Roman emplre and that of the Chinese empme
toward religion. We may read in Gibbon that the Roman magis-
trates regarded the various modes of worship as equally useful, that
sages and heroes were exalted to immortality and entitled to reverence
and adoration, and that philosophic officials, viewing with indulgence
the superstitions of the multitude, diligently practised the ceremonies
of their fathers. So far, indeed, his description of the attitude of
the State toward polytheism may be applicable to China; but
although the Roman and the Chinese emperors both assumed the
rank of divinity, and were supreme in the department of worships,
the Roman administration never attempted to regulate and restrain
polytheism at large on the Chinese system.

The religion of the gentiles, said Hobbes, is a part of their
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policy; and it may be said that this is still the policy of Oriental
monarchies, who admit no separation between the secular and
the ecclesiastic jurisdiction. They would agree with Hobbes that
temporal and spiritual government are but two words brought into
the world to make men see double and mistake their lawful sovereign.
But while in Mohammedan Asia the State upholds orthodox
uniformity, in China and Japan the mainspring of all administrative
action is political expediency. It may be suggested that in the
mind of these far-Eastern people religion has never been conceived
as something quite apart from human experience and the affairs of
the visible world ; for Buddhism, with its metaphysical doctrines, is
a foreign importation, corrupted and materialized in China and
Japan. And we may observe that from among the Mongolian
races, which have produced mighty conquerors and founded famous
dynasties from Constantinople to Pekin, no mighty prophet, no
profound spiritual teacher, has arisen. Yet in China, as throughout
all the countries of the Asiatic mainland, an enthusiast may still
gather together ardent proselytes, and fresh revelations may create
among the people unrest that may ferment and become heated up to
the degree of fanaticism, which may explode against attempts made
to suppress it. The Taeping insurrection, which devastated cities
and provinces in China, and nearly overthrew the Manchu dynasty,
is a striking example of the volcanic fires that underlie the surface of
Asiatic societies. It was quenched in torrents of blood after lasting
some ten years. And very recently there has been a determined
revolt of the Lamas in Eastern Tibet, which the imperial troops
crushed with unrelenting severity. These are the perilous ex-
periences of a philosophic government that assumes charge and
control over the religions of some 300 millions of Asiatics.

I can only make a hasty reference to Japan. In that country
the relations of the State to religions appear to have followed the
Chinese model. Buddhism, Confucianism, Shintoism, are impartially
recognized. The emperor presides over official worship as high
priest of his people, the liturgical ordinances are issued by imperial
rescripts not differing in form from other public edicts. The
dominant article of faith is the divinity of Japan and its emperor;
and Shinto, the worship of the gods of nature, is understood to be
patronized chiefly with the motive of preserving the national
traditions. But in Japan the advance of modern science and en-
lightened scepticism may have diminished the importance of the
religious department. Shinto, says a recent writer, still embodies
the religion of the people; yet in 1877 a decree was issued declaring
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it to be no more than a convenient system of State ceremonial.

And in 1889 an article of the constitution granted freedom of

belief and worship to all Japanese subjects, without prejudice to
order, and loyalty.

In India the religious situation is quite different. I think it is
without parallel elsewhere in the world. Here we are at the fountain-
head of metaphysical theology, of ideas that have flowed eastward
and westward across Asia. And here, also, we find every species of
primitive polytheism, unlimited and multitudinous; we can survey
a confused medley of divinities, of rites and worships incessantly
varied by popular whim and fancy, by accidents, and by the pressure
of changing circumstances, Hinduism permits any doctrine to be
taught, any sort of theory to be held regarding the divine attributes
and manifestations, the forces of nature, or the functions of mind or
body. Its tenets have never been circumscribed by a creed; its free
play has never been checked or regulated by State authority.

Now, at first sight, this is not unlike the popular polytheism of the
ancient world, before the triumph of Christianity. There are passages
in St. Augustine’s Civitas Dei, describing the worship of the uncon-
verted pagans among whom he lived, that might have been written
yesterday by a Christian bishop in India. And we might ask why
all this paganism was not swept out from among such a highly
intellectual people as the Indians, with their restless pursuit of divine
knowledge, by some superior faith, by some central idea. Un-
doubtedly the material and moral conditions, and the course of events
which combine to stamp a particular form of religion upon any great
people, are complex and manifold ; but into this inquiry I cannot go.
I can only point out that the institution of caste has riveted down
Hindu society into innumerable divisions upon a general religious
basis, and that the sacred books separated the Hindu theologians
into different schools, preventing uniformity of worship or of creed.
And it is to be observed that these books are not historical ; they
give no account of the rise and spread of a faith. The Hindu
theologian would say, in the words of an early Christian father, that
the objects of divine knowledge are net historical, that they can
only be apprehended intellectually, that within experience there
is no reality. And the fact that Brahmanism has no authentic
inspired narrative, that it is the only great religion not concen-
trated round the life and teachings of a person, may be one reason
why it has remained diffuse and incoherent. All ways of salvation
are still open to the Hindus; the canon of their scripture has
never been authoritatively closed. New doctrines, new sects, fresh
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theological controversies, are incessantly modifying and superseding
the old scholastic interpretations of the mysteries, for Hindus, like
Asiatics everywhere, are still in that condition of mind when a fresh
spiritual message is eagerly received. Vishnu and Siva are the
realistic abstractions of the understanding from objects of sense, from
observation of the destructive and reproductive operations of nature;
they represent among educated men separate systems of worship,
which, again, are parted into different schools or theories regarding
the proper ways and methods of attaining to spiritual emancipation.
Yet the higher philosophy and the lower polytheism are not mutually
antagonistic; on the contrary, they support each other; for
Brahmanism accepts and allies itself with the popular forms of
idolatry, treating them as outward visible signs of an inner truth, as
indications of all-pervading pantheism. The peasant and the philo-
sopher reverence the same deity, perform the same rite; they do not
mean the same thing, but they do not quarrel on this account.
Nevertheless, it is certainly remarkable that this inorganic medley of
ideas and worships should have resisted for so many ages the invasion
and influence of the coherent faiths that have won ascendancy,
complete or predominant, on either side of India, the west and the
east ; it has thrown off Buddhism, it has withstood the triumphant
advance of Islam, it has as yet been little affected by Christianity.
Probably the political history of India may account in some
degree for its religious disorganization. I may propound the theory
that no religion has obtained supremacy, or at any rate definite
establishment, in any great country except with the active co-
operation, by force or favour, of the rulers, whether by conquest, as
in Western Asia, or by patronage and protection, as in China.
The direct influence and recognition of the State has been an
indispensable instrument of religious consolidation. But until the
nineteenth century the whole of India, from the mountains to the
sea, had never been united under one stable government ; the country
was for ages parcelled out into separate principalities, incessantly
contending for territory. And even the Moghul empire, which was
always at war upon its frontiers, never acquired universal dominion.
The Moghul emperors, except Aurungzeb, were by no means bigoted
Mohammedans; and their obvious interest was to abstain from
meddling with Hinduism. Yet the irruption of Islam into India seems
rather to have stimulated religious activity among the Hindus, for
during the Mohammedan period various spiritual teachers arose, new
sects were formed, and theological controversies divided the in-
tellectual classes, To these movements the Mohammedan govern-
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ments must have been for a long time indifferent ; and among the
new sects the principle of mutnal toleration was universal. Towards
the close of the Moghul empire, however, Hinduism, provoked by the
bigotry of the emperor Aurungzeb, became a serious element of
political disturbance. Attempts to suppress foreibly the followers of
Nanak Gurn, and the execution of the spiritual leader of the Sikhs,
turned the Sikhs from inoffensive quietists into fanatical warriors;
and by the eighteenth century they were in open revolt against the
empire. They were, I think, the most formidable embodiment of
militant. Hinduisim known to Indian history. By this time, also,
the Marathas in South-West Indin were declaring themselves the
champions of the Hindu religion against Mohammedan oppression,
and to the Sikhs and Marathas the dislocation of the Moghul empire
may be very largely attributed. 'We have here a notahble exanmple of
the dynamic power upon politics of revolts that are generated by
religions fermentation; and a proof of the strength that can be
exerted by a pacific inorganic polytheism in self-defence, when
ambitious rebels proclaim themselves defenders of a faith, The
Marathas and the Sikhs founded the only rulerships whose armies
could give the English serious trouble in the field during the
nineteenth century,

On the whole, however, when we survey the history of India, and
compare it with that of Western Asia, we may say that although the
Hiudus are perhaps the most intensely religious people in the world,
Hinduism has never been, like Christianity, Islam, and to some extent
Buddhism, a religion established by the State, Nor has it suffered much
from theState's power. It seems strange, indeed, that Mohammedanism,
a compact proselytizing faith, closely united with the civil rulership,
should have so slightly modified, during seven centurics of dominion, this
infinitely divided polytheism. Of course Mohammedanism made many
converts, and annexed a considerable number of the population—yet
the effect was rather to stiffen than to loose the bonds that held the miss
of the people to their traditional divinities, and to the institution of
castes. Moreover, the antagonism of the two religions, the popular and
the dynastic, was a perpetual element of weakness in & Mohammedsn
cmpire. In India polytheism conld not be erushed, as in Wiestern
Asin, by Islam ; neither could it be controlled and administered, as in
Eastern Asia; yet the Moghul emperors managed to keep on good
terms with it, so long as they adhered to a policy of tolerntion,

To the Mohammedan empire has succeeded another foreign
dominion, which practised not merely tolerance, but complete religions
neatrality, Looking back over the period of 100 vears, from 1757 to
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1857, during which the British dominion was gradually extended over
India, we find that the British empire, like the Roman, met with
little or no opposition from religion, Hindus and Mohammedans,
divided against each other, were equally willing to form alliances with,
and to fight on the side of, the foreigner who kept religion entirely
outside politics. And the British government, when established, has
so carefully avoided offence to caste or creed that on one great
occasion only, the Sepoy Mutiny of 1857, have the smouldering fires
of credulous fanaticism broken out against our rule.

I believe the British-Indian position of complete religious neutrality
to be unique among Asiatic governments, and almost unknown
in Europe. The Anglo-Indian sovereignty does not identify itself
with the interests of a single faith, as in Mohammedan kingdoms,
nor does it recognize a definite ecclesiastical jurisdiction in things
spiritual, as in Catholic Europe. Still less has our government
adopted the Chinese system of placing the State at the head of
different rituals for the purpose of controlling them all, and
proclaiming an ethical code to be binding on all denominations. The
British ruler, while avowedly Christian, ignores all religions ad-
ministratively, interfering only to suppress barbarous or indecent
practices when the advance of civilization has rendered them obsolete.
Public instruction, so far as the State is concerned, is entirely
secular; the universal law is the only authorized guardian of morals ;
to expound moral duties officially, as things apart from religion,
has been found possible in China, but not in India. But the Chinese
government can issue edicts enjoining public morality and rationalism
because the State takes part in the authorized worship of the people,
and the emperor assumes pontifical office. The British government
in India, on the other hand, disowns official connexion with any
religion. It places all its measures on the sole ground of reasonable
expediency, of efficient administration ; it seeks to promote industry
and commerce, and material civilization generally ; it carefully avoids
giving any religious colour whatever to its public acts; and the result
is that our government, notwithstanding its sincere professions of
absolute neutrality, is sometimes suspected of regarding all religion
with cynical indifference, possibly even with hostility.

Moreover, religious neutrality, though it is right, just, and the only
policy which the English in India could possibly adopt, has certain
political disadvantages. The two most potent influences which still
unite and divide the Asiatic peoples, are race and religion; a
government which represents both these forces, as, for instance, in
Afghanistan, has deep roots in a country. A dynasty that can rely on



16 International Congress for the History of Religions

the support of an organized religion, and stands forth as the champion
of a dominant faith, has a powerful political power at its command. -
The Turkish empire, weak, ill-governed, repeatedly threatened with
dismemberment, embarrassed internally by the conflict of races, has
been preserved for the last hundred years by its incorporation with the
faith of Islam, by the Sultan’s claim to the Caliphate. To attack it
is to assault a religious citadel ; it is the bulwark on the west of
Mohammedan Asia, as Afghanistan is the frontier fortress of Islam
on the east. A leading Turkish politician has very recently said :
¢It is in Islam pure and simple that lies the strength of Turkey as
an independent State; and if the Sultan’s position as religious chief
were encroached upon by constitutional reforms, the whole Ottoman
empire would be in danger” We have to remember that for ages
religious enthusiasm has been, and still is in some parts of Asia,
one of the strongest incentives to military ardour and fidelity to
a standard on the battle-field. Identity of creed has often proved
more effective, in war, than territorial patriotism ; it has surmounted
racial and tribal antipathies; while religious antagonism is still in
many countries a standing impediment to political consolidation.
When, therefore, we survey the history of religions, though this
sketch is necessarily very imperfect and inadequate, we find Mohamme-
danism still identified with the fortunes of Mohammedan rulers ; and
we know that for many centuries the relations of Christianity to
European States has been very close. In Europe the conflicting
ardour and intellectual superiority of great theologians, of ecclesiastical
statesmen supported by autocratic rulers, have hardened and beat out
into form doctrines and liturgies that it was at one time criminal to
disregard or deny, dogmatic articles of faith that were enforced by law.
By these processes orthodoxy emerged compact, sharply defined, irre-
sistible, out of the strife and confusion of heresies; the early record
of the Churches has pages spotted with tears and stained with blood.
But at the present time the European States seem inclined to
dissolve their alliance with the Churches, and to arrange a kind
of judicial separation between the altar and the throne, though
in very few cases has a divorce been made absolute. No State, in
civilized countries, assists in the propagation of doctrine; and
ecclesiastical influence is of very little service to a government. The
civil law, indeed, makes continual encroachments on the ecclesiastical
domain, questions its authority, and usurps its jurisdiction. Modern
erudition criticizes the historical authenticity of the scriptures,
philosophy tries to undermine the foundations of belief; the govern-
ments find no interest in propping up edifices that are shaken by
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internal controversies. In Mohammedan Asia, on the other hand,
the connexion between the orthodox faith and the States is firmly
maintained, for the solidarity is so close that disruptions would
be dangerous, and a Mohammedan rulership over a majority of
unbelievers would still be perilously nnstable.

From this condition of things I have endeavoured to show that the
historical relations of Buddhism and Hinduism to the State have
been in the past, and are still in the present time, very different.
There hnz always cxisted, I submit, one essential distinetion of
principle.  Religious propagation, foreible conversion, aided and
abetted by the execntive power of the State, and by laws agminst
heresy or dissent, have been defended in the west by the doctors of
Islam, and formerly by Christian theologians, by the axiom that all
means are justifiable for extirpating false teachers who draw souls to
perdition. The right and duty of the civil magistrate to maintain
truth, in regard to which Bossuet declared all Christians to be
unanimous, and which is still affirmed in the Litany of our Church, is
a principle from which no government, three centuries ago, dissented in
theory, thongh in practice it was necessary to handle it cantiously.
I do not think that this principle ever found its way into Hinduism
or Buddhism ; I doubt, that is tosay, whether the civil government was
at any time ealled in to assist propagation of those religions as part
of its duty. Nor do T know that Lhe States of Eastern Asia, beyond
the pale of Islam, claim or exercise the right of insisting on certain
doctrines, because they are true. The erratic manifestations of the
religions spirit throughout Asia, constantly breaking out in various
forms and figures, in thaumaturgy, mystical inspiration, in orgies
and secret societies, have always disquieted Asiatic States, yet, so far
as 1 can ascertain, the employment of force to repress them has
always been justified on administrative or political grounds, as
distinguishable from theological motives pure and simple. Secptics
and agnostics have been particularly marked out for persecution in
the west, but I do not think that they have been molested in India,
China, or Japan, where they abound, because they seldom meddle
with politics, It may perhaps be admitted, however, that a govern-
ment which undertakes to regulate impartially all rites and worship
among its subjects is at a disadvantage by comparison with a govern-
ment that acts as the representative of a great church or an exclusive
faith. It bears the sole undivided responsibility for measures of
repression ; it cannot allege divine command ar even the obligation of
punishing impiety for the public goed.

To conclude. In Asiatic States the superintendence of religious

om i o
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affiirs is an integral attribute of the sovereignty, which no government,
except the English in Indin, has yet ventured to relinquish ; and even
in India this is not done without some risk, for religion and politics
are still intermingled throughout the world ; they act and react upon
ench other elsewhere. They are still far from being discntangled
in our own country, where the theory that a government in its collective
character must profess and even propagate some religion has not been
very long obsolete. It was maintained scventy years ago by a great
statesman who was already rising into prominence, by Mr, Gladstone.
The text of Mr. Gladstone’s argument, in his book on the relations of
the State with the Church, was Hooker's saying, that the religions
duty of kings is the weightiest part of their sovereignty; while
Maecaulay, in eriticizing this position, insisted that the main, if not
the only, duty of a government, to which all other objects must be
subordinate, was the protection of persons and property, These two
eminent politicians were, in fact, the champions of the ancient and
the modern ideas of sovereignty, for the theory that a State is bound
to propagate the religion that it professes was for many centuries the
accepted theory of all Christian and Mohammedan rulerships, though
I think this theory now survives only in Mohammedan kingdams,

As the influence of religion in the sphere of politics declines, the
State becomes naturally less concerned with the superintendence of
religion ; and the tendency of constitutional governments seems to be
towards abandoning it. The States that have completely dissolved
connexion with ecclesinstical institutions are the two great repuhblics,
the United States of America, and France. We can even discern at
this moment a movement toward constitutional reforms in Moham-
medan Asia, and if it succeeds it will be most interesting to observe
the effect which liberal reforms will produce upon the relation of
Mohammedan governments with the dominant faith, and on which
side the religious teachers will be arrayed. It is certain, however,
that for a long time to come religion will continue to be a potent
faclor in Asiatic polities ; and I may add that the reconciliation of
civil with religious liberty is one of the most arduous of the many
problems that confront civilized dominion in Asia,
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PRESIDENT'S ADDRESS
By E. 8. HARTLAND

Ix no field of knowledge has scientific research made greater
progress during the past half-century than in anthropology. And
among all the subdivisions of anthropology none is more fascinating,
or has yielded more important results, than the examination and
comparison of the religions of the lower calture, The chapters on
Mythology and Animism in Primitive Culture, published thirty-six
years ago, were the first serious and well-gronnded attempt to analyse
what was then known about the idess of mankind in early stages of
civilization. ‘The publication of that work gave an impetus to
rescarch that has never slackened. But with all the knowledge since
accumulated, and the various debates to which it has given rise,
nothing has yet been discovered to invalidate Professor Tylors
method ; nor, though some details have been questioned, have his

conclusions been shaken, This is emphatic testimony to the
learning and judgement—in a word, to the genius—that found
expression in his book and made it a model for subsequent students.

Starting, then, from the ground he won for science in these famous
chapters, research has taken during the last few years, with ever-
increasing assiduity, two principal directions. Inquiry has been
addressed first to the relations between magic and religion, and
secondly to the question of belief in *a relatively Supreme Being

In the former direction it has been particularly fruitful. Dr. Frazer
has enunciated a theary of the essential opposition of magic, the
attempt to control and use natural forces by means which we
recognize as unscientific and futile, and religion, the conciliation of
superior beings, According to this theory, magic preceded religion ;
religion was only resorted to when magic was found to fail, when the
conviction was brought home to more sagacious minds © that magical
ceremonies and incantations did not really effect the results which
they were designed to preduce and which the majority of their
simpler fellows still belicved that they did actually produce’. The
theory is alluring both on account of its definiteness and its sim-
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plicity. This is not the oceasion to examine it in detail ; but one
or two ohservations may be permitted by the way.

The rise of religion by way of opposition to magic can, of course,
never be historically proved : ex Aypothesi it occurred during times
when the written record was not as yet. So far as it rests on any
living example of peoples still destitute of religion, it is concerned
mainly with a group of tribes in Central Australin, Unfortunately,
the explorers who report the case nowhere tell us how far they are
acquainted with the dialects spoken, or through what medium their
communieations were made. The beliefs of the tribes in question are
the subject of controversy; and it iz not impossible, as Messrs,
Spencer and Gillen themselves intimate, that their special circom-
stances may be largely responsible for an unusual development of
magical practices. On the whole, it seems to me that no peneral
theory ean be safely built, in the present state of our knowledge, on
the beliefs and customs of the Arunta and their neighbours.

Meanwhile, the close connexion between magic and religion at all
stages of civilization becomes more and more apparent, the further
research is carried. It is abundantly illustrated by Dr. Frazer,
It has been illustrated in some detail for the religion of ancient
Mexico by Dr. Preuss, who is also of opinion that the true reading
of the facts requires the conclusion that magic preceded animism,
and therefore preceded worship.  According to this theory, if T
understand it aright, the chief ceremonies of the Mexican religion
were intended to have a magical effect upon the gods. The gods
were nature-gods. They were dependent upon those ceremonies for
the preservation, the renewal, and the increase of their power, At
first men performed ceremonies intended to operate directly upon
external phenomena, or to augment their own magical power. But
when animism appeared and the conception of gods arose, men
thereafter performed those ceremonies, or others like them, for the
benefit of the gods. The end was the same—the continuance of the
round ufthammmmdtheincrmunfﬁmdmdnthcrthinga
necessary to human life. Only the means were changed. Instead of
striving after those olijects directly, men strove to enable the gods to
produce them. Without the assistance of mankind the gods would
become powerless ; unless the renewal of their youth and
were wrought by the magical rite of sacrifice they would grow old
and wither away, if-not disappear outright; and with them the
world would sink into night and the human race be extinguished.

Dr. Preuss has more recently been prosecuting his researches
among the tribes of modern Mexico, Those of us who have followed
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the reports he has been able to send home, know that he has found
many remains of the old paganism yct vigorous, even among the
superficially Christianized peoples, We are anticipating hearing
something of his discoveries from his own lips in this section. We
await with still more interest the more complete account hereafter, in
which he will doubtless develop his theory and bring into full light
the numerous points at present dark to us.

Other inquirers—and here Mr. Andrew Lang has led the way—
have found salvation in the theory of ‘a relatively Supreme Being ",
evolved at an early stage of human speculation, and subsequently
overlaid by animisin, or the belief in spirits. This in substance, it
is needless to point out, has been the theory of the Futhers of the
Christian Church from the remotest period, and of others who have
had theological axes to grind, only substituting divine revelation for
human speculation as the true source of the belief in the Supreme
Being in question. Remains of this belief have been supposed to
be found everywhere in the lower culture; but serious controversy
has chiefly raged of late years around the Australian evidence. That
evidence is to a great extent conflicting and uncertain ; and where
itinprmﬁmuywhiniti-uhmdydiﬂicult to interpret. Among
the central tribes fully equipped scientific explorers like Messrs.
Spummdﬂiﬂunhnveﬁﬂndtndﬂaetmjnctudhdﬁinu
‘relatively Supreme Being’, except in a single tribe, the Kaitish.
The most they found in other tribes was a bogey named Twanyirika,
with which the women and children were gulled: the boys were
undeceived at initiation into manhood. The explorers were treated
as fully initinted men, It is pmbnhln. therefore, that they pene-
trated the sscret belicfs as well as the ceremonies of the tribes as
deeply as their knowledge of the languages (the extent of which we
do not know) permitted. On the other hand, German missionaries
conversant with the Arunta language, and after a residence of many
years in the country, have given usa widely divergent report. They
tell us that the Arunta definitely believe in the existence of a Supreme
Being, cin Himmelsgott, and that they have in addition raised their
own forefathers to the dignity of gods. The contradiction between
these two statements is such that it is not to be accounted for by
merely supposing that while Messts. Spencer and Gillen visited
oue branch of the Arunts, Mr, Strehlow and his colleagues, settled
mﬂgmthﬂ'hnnchnfﬁﬂ milﬂaaﬂ;hnvudmwﬂmitinﬁmﬁm
exclusively from the latter, This information presents the super-
normal beings believed in by the Arunta and the Luritja as apotheo-
sized to a degree beyond anything recoguized by anthropologists
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elsewhere in Australia. It is true that elsewhere in Australia earlier
settlers and missionaries reported the belief in supernatural personages
dignified by pame or implication as supreme gods; but later and
more accurate inguiries, such as those of Dr. Howitt, to which 1
am about to refer, have shown that those reports are not to be wholly
relied on. It is not difficult to assign a cause for this. In no case
probahly was the European reporter initinted into the tribal mysteries.
Accordingly he did not obtain full disclosure of the facts; and such
facts as he did learn were not properly understood owing to his own
preconceptions. The same causes may have been operative in the
case of Mr. Strehlow and his collesgues, They have certainly not
been initinted ; their character as missionaries would be likely to
prevent a free communication to them of the teaching associated with
the puberty ceremonies; and there are few missionaries who can
divest themselves as completely as Callaway or Codrington of pre-
possessions in their inquiries into savage belief. They may, of course,
have conquered these impediments, It is fair to say that as yet
we have only fragmentary statements from them. A connected
account is, however, in course of publication, and we must await its
completion before being in a position to judge of its value.
Throughout Australia the material culture of the tribes is singu-
larly uniform, But in the south-east many of the tribes exhibit
‘a clearly-marked advance' in their social institutions! TIn this
region, though not confined to the socially advanced tribes, the belief
is found in a supernatural being who is spoken of as ‘Father’. He
is the guardian of the institutions and ceremonies of the tribe, some
of which he established. His origin is generally unknown : and
since he still lives it has been concluded that he is definitely regarded
as eternal. There are traditions of his having formerly lived on the
earth and performed various marvels, Now he usually, but not
always, dwells in the sky, where he is sometimes pointed out asa star ;
but he still visits the earth from time to time. In considering this
conception it is first of all necessary to understand what the native
idea of Father is. It is by no means the same as ours. It is not
an individual relationship: it is the title of a class. If I am an
Australian child I call *father’ not only my mother’s husband
(or all her husbands if she have pirrauru-mates) but all his brothers,
whether children of the same parents or more remote relations whom
he regards, in accordance with tribal reckoning, as brothers. Moreover,
' 1 caouot, as at present advised, sulseribe to Father Schmidt's apinion

(iii. Anthropor, B1E sqq.) that these tribes represent the oldest and most
primitive stratum of the Australian population and culture.
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it includes all those who were initinted into manhood at the same
ceremony as my mother’s husband. It will be seen, therefore, that
Father is a very comprehensive term. 1t does not, however, neces-
sarily—perhaps does not in any case—include the ides predominant
in our minds of Begetter. It seems, so far as we can translate it into
English words, to mean all those men who have a speeial precedence
and authority over the person using it. In many cases if the child
be young (or later, particulacly if o girl), the mother’s husband may
have special rights almost amounting, subject to tribal usage, to
ownership of the child. But it is frequently merely honorific, for
it is common to address all elder men indifferently as * Father'’.
Dr. Howitt recognizes in the traditions relating to this superhuman
Father the ideal of a tribal Headman, skilful in the use of weapous,
all-powerful in magic, generous and liberal to his own people, who
does no injury or violence to any one, yet treals with severity any
hreach of custom or tribal morality. No actual prayers are ade

to him, but sometimes his name is invoked in ceremonies, a figure
of mud or clay is made representing him, and dances tuke place
around it. Where these occur we have not exactly worship, but the
germ from which worship might easily develop.  Eternity does
not seem to be affirmed of him. His origin, it is true, is involved
in characteristic vagueness ; and he does not die, because nobody dies
unless by violence or magic. In the sky he is out of reach of violence ;
and his magic is superior to all other.

Such a being cannot fairly be described as a god, unless we enlarge
the meaning of that term to include every being above the common
human plane, whether worshipped or not. Nor does he look like a
personage who had been a god once and had retired from the business.
He has not been superseded by the worship of spirits. Various kinds
of spirits are believed in.  The spirits of the dead seem in regard to
him like the elders of the tribe around their headman. These and
other supernatural beings often receive the fattery of fear; but none
of them are worshipped, The ¢tribal All-father’, as Dr. Howitt calls
him, is much more probably a mythical medicine-man, waiting, like
Bomai-Malu, the culture-hero of the Murray Islanders, for the crown
of apotheosis. That crown will now never encirele his brows : it would
have required a further development of native culture which the
intrusion of the white man and the consequent break-up of native
society have rendered impossible.

The same may be said of the Kaitish Atnatu, the nearest analogue
in Contral Australia to the tribal All-father of the south-east. He
is conceived as a gigantic native living beyond the sky with a liberal
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supply of wives, who are the stars, and consequently of children, from
some of whom the Kaitish are descended. He is said to have made
himself far back in the past. The workmanship was clumsy, for a
most important part of his anatomy had been forgotten. Perhaps,
however, the statement that he made himself is no more than a vague
guess—even, it may be, a guess made on the spur of the moment by
a native or a group of natives to whom the question of his origin had
never been presented before.

It would not be at all remarkable that such a question should never
have oceurred to them previously, or if it had that they should never
have followed up the speculation. We make & mistake in trying to
measure out and systematize the beliefs of uncivilized humanity.
Travellers, missionaries, scientific students, we are all trained in
schools in which the objects of our particular studies are carefully
sorted, labelled, and pigeon-holed ; and we expect to find the same
process in minds nourished entirely on tradition, strange to our
methods, and chiefly concentrated on totally different objects. We
forget that their ideas are not like Christian dogmas formulated in
written creeds of which every word has been the subject of centuries
of scholastic disputation. On the contrary, the vagueness of savage
ideas is one of the chief difficulties experienced in the attempt to
probe the depths of the savage mind. Tt is not merely an unwilling-
ness to communicate to the white man their beliefs ; nor is it merely
the observer's unfamiliarity with the trains of thought evolved by men
in the lower culture that hinders his design to grasp, assimilate, and
reproduce their creed. Tt is, above all, the cloudy and elusive charne-
ter of the creed itself, if that may be called a creed which is often no
more than a congeries of contradictory tales and formless, half-uncon-
scious speculations. The testimony, express or implied, from every part
of the world is the same. I do not know that it can be summed up
better than in the words published forty years ago of an acute and
trustworthy writer who had lived for six or seven years among the
Abts of Vancouver Island. He says: *Generally speaking, it is
necessary, T think, to view with suspicion any very regular account
given by travellers of the religion of savages; their real religious
notions cannot be separated from the vague and unformed as well as
bestial and grotesque mythology with which they are intermixed.
The faint struggling efforts of our natures in so carly or so little
advanced a stage of moral and intellectual cultivation can produce
only a medley of opinions and beliefs not to be dignified by the epi-
thet religious, which are held loosely by the people themselves, and
are neither very easily discovered nor explained. In a higher stage
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accurate systematizing, in a more or less acceptable and reasonable
form, of the undefined notions which frequently accompany and form
a part of human appreciation respecting objeets supposed to be more
than human, is the work, not of barbarous, but of intellectual and
civilized minds 'Then, recalling the fact that he was two years
among the Ahts with his attention constantly directed towards the
subject of their religious beliefs, before he could discover that they
possessed any ideas as to an overruling power or a future state of
existence, he goes on:—*The people are extremely unwilling to
speak of what is mysterious or akin to the spiritual in their ideas:
not, it appears, from a sense of the sneredness of the ideas, but from
a notion that evil will result from any free communication on such
subjects with foreigners. Even after long acquaintance it is only now
and then, when “i the vein ", that the sullen, suspicious natures of
these peuplew'ﬂlrulaxandpermittlwmtunrmnnmmr of their
minds to a foreigner who possesses their confidence, They generally
begin by saying that no white man is able to understand the mys-
teries of which they will speak. * You know nothing about such
things ; only old Indians can appreciate them,” is a common remark.
And in nine cases out of ten so many lies and misstatements are mixed
up with the account, either directly for the purpose of mystifying the
inquirer, or owing to the unenlightened confusion of the savage in
thinking upon religious subjects, that little reliance can be placed
upon it. Also the opinions expressed by some of the natives are
found on examination to differ on so many points from those of
others that it is hardly possible to ascertain the prevailing opinions
of any tribe.'?

If this be commonly trne—as I believe it is in substance—of
peoples in the lower culture, it enables—nay, it compels—us to dis-
count many of the definite statements made coneerning their beliefs.
It accounts for many of the contradictions with which anthropologists
are only too familiar. Tt exhibits a condition of mind incompatible
with the existence of a ¢ relatively Supreme Being” as a savage dogma,
but holding in solution possibilities which an elevation of enlture may
precipitate in more or less definite and systematic form.

To this condition of mind I venture to appeal as a strong reason for

ing a theory of the origin of religion and the mutual relations

of magic and religion quite different from either of those previously

mentioned. 1 refer to the theory which lays primary emphasis on

two factors : the sense of personality and the sense of mystery. To

sot forth this theory at length is impossible and probably needless.
t Sproat, Soenes wnd Stwdies of Savage Life, 204 8,
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Let it suffice to say! that early man surrounded by the unknown
would be oppressed by awe and wonder and the feeling of power
which lay behind external phenomens. Interpreting those pheno-
mena in the terms of his own consciousness he would regard them
as manifestations of personality, Every personality thus manifested
would be possessed of needs and potentialities akin to those he felt
within himself. It would be inevitable that he should endeavour to
conciliate or to control these personalities. Fortunately he possessed
in his own potentiality the means of accomplishing to a very large
extent this object. Such inherent potentiality is called by the Iro-
quoian tribes of North America orenda, by the Siouan wakan, by the
Algonquin manitowi, In one form or other it is probably known
throughout the lower culture,

It is difficult to render the concept embodied in these words
orenda, wakan, manitowi, by any one Euglish word. The word I
have used, potentiality, perhaps expresses it best; but even that is
inadequate for a concept including such various notions as will,
magic, luck, sacredness, mystery, Its importance in the religion and
philosophy of the North American Indians was, I think, first pointed
out by Miss Alice Fletcher, in a paper read before the American
Association for the Advancement of Science in 1897, It was more
fully discussed five years later by Mr. J, N. B. Hewitt, in the
American Anthropologist? It was recognized by Messrs, Hubert and
Mauss in L'Année Sociologigue for 1904, and identified with the
Melanesian mana, and with similar conceptions elsewhere. They had
been largely anticipated in this by Mr. R. R. Marett, in a striking
paper read to the British Association in 1809, and subsequently
printed in Folklore, We shall have the advantage of hearing him
at length on the subject by and by.

Meanwhile, the only point to which T need direct attention is
the vagueness of this potentiality, this orenda. Both in direction
and in extent, it is undefined, mysterions. True, different personalities,
real and imaginary, are not equally endowed with it. But it is an
atmosphere, an influence, exhaled mare or less by every one of them,
and like an odour sometimes pervasive, sometimes subtle, some-
times faint, it is impossible to assign limits to it. Man’s relations

' For a fuller statement of the theory I venture to refer to my Presidential
Address to the Anthropological section of the British Association Meoting at

York, 1904,
* And more recently by Mr. Arthor Lovejoy in The Mowist, vol. xii. He

deseribes the ¢ energy * or potentinlity in question ms *a pervasive, life-riving,
impersonal energy ', inhering in everything, not merely in every personality.
I am not convineed that the evidence will bear this construction,
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with all non-human personalities are conceived as analogous wilh
the relations of men among themselves. Beings more powerful
than himself he must invoke and conciliate ; others he may direct,
control, subdue, or even destroy. In either case his end is guined by
acts and words; these are the expression of his will, his I:l'lj!-‘ﬁf."
potentiality, in a word, his orenda. They are rites either magical
or religions. Directed to the transcendent beings whom he believes
to surround him, and whom he must approach with fear and
reverence, we call them religious. Directed to beings who may be
coerced, we call them magical, But here, again, the line is by no
means drawn with precision. Man’s orenda, or at least the orenda of
some men, reaches often even to the coercion of the transcendent
beings of his imagination., Hence magical procedure s found
interwoven with the most solemn religious rites.

Thus, according to this theory, magic and religion spring from the
same root. Nay, I should hardly be wrong if Ichanged the metaphor
and said : Magic and religion are the two fices of one medal. From
the lowest stage of eulture to the highest they may be described as
i . Gods were not invented because man proved unequal
to the strain of arranging the affairs of the universe by himself; nor
has the age of religion been everywhere preceded by the age of magie.
Yet the argument which points to the notable development of magic
and the feebleness or absence of religion among the Australian tribes,
is not without force. While I cannot admit the allegation that
religion does not exist, I must admit that its development is far
exceeded by that of magic, To some extent the allegation of the
ahsence of religion depends upon our definition of religion. If we
were all of us agreed exactly what we meant by religion, and exactly
what we meant by a god, a fetish, and so forth, we might not find
the problem of the origin of religion less difficult to solve, but we
<hould at all events have a clearer notion of its conditions and of the
divection in which we were to seek a solution, I canuot help feeling
that in these debates we are very often not ad idem, One anthro-
pologist, for example, is unable to see anything religious in the rites
of the Arunta: they are all pure magic to him. Another, basing his
opinion on the same evidence (that of Messrs. Spencer and Gillen),
holds that there is a strong and unmistakable religious element in
them. Both students cannot be using the term Religion in the same
way. It scems to me a fair inference from much of the liternture
of the discussion that we are not so far from real agreement as we
seem, and the possibility of a reconciliation between the theory that
magic preceded religion and the theory that they grew up together
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from a common root, will increase as we become conscions of the
Frﬂ:ii& meanings we attach to the phrn.su we use, and eareful to use
them always in the same sense. I am aware that this remark must
strike you as painfully obvious. I am not sure that it is superfluous
on that account. Many things conceal themselves most successfully
by their very obviousness. A man has been known to stumble over
his own doormat.

I am going to suggest another possibility of reconcilintion. Vague,
uncertnin, and contradictory the savage may be in his beliefs, sluggish
his mind may be in regard to matters of speculation: in matters
of practical importanee, the provision of food and shelter, the
protection of his women and children, and the defence of his little
community against aggression by human foes or the wild bensts,
he is bound to be on the alert and to act. His wits are therefore
sharpened for action., Action is natoral to him, and thought which
has no immediate objective in action is strange. The energies
remaining when the body is satisfied with food, when shelter is
assured, and hostilities against his fellow-man or the lower animals
are for the moment forgotten, must be expended in other kinds
of action. Accordingly, ritual is evolved long before belief has
become definite and cogent, Ritual governs his social relations
as it does ours. He applies analogous ritual to his relations with
his pon-human surroundings. Hence the North American Pawnee
summoned with song and danee and other elaborate rites the buffaloes
which were the mainstay of his existence; and he helieved that
his orenda, put into action in the ritual, compelled them to ecome
in answer to his eall. Hence the Toradja of Middle Celebes, before
he taps n tree for pulm-wine, politely expresses his joy st finding
it, so long desired, so long sought, pretends to be a lover, holds
a conversation with it, and woos it to be his bride. He solemnly
gives it a pledge of his love in the shape of a rotan-leaf, which
he winds around it, He strains it in o close embrace. This is
no mummery to him, whatever it may seem to us. Tt is the
appointed manner of approaching a being who has power to give
or to withhold the liquor he desires. It binds the tree to him and
engages it to render him the service he needs, When the time comes
for the palm-wine to be tapped, he takes his bamboo vessel, pretends
to be the palm-tree's child, and asks his mother for the drink for which
he is thirsty. He answers as before for the tree, telling himself to
drink to satiety, for the mother's breasts are full to overflowing. But
at first he only hangs up a small vessel for fear the tree should
be frightened and the sap fail Later he will hang up a bigger
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vessel, with suitable explanations and prayers for drink addressed
to the tree! The Toradjas are Mohammedans, and the oere-
monies described may have suffered by the change of faith. Once
they perhaps expressed more plainly the relation of dependence in
which the man stood to the tree, Whether they did so or not
matters little for my present purpose, since it is manifest that while
o the one hand the tree is treated as a sentient and sympathetic
being, on the other hand the words and acts employed have a valus
and force of their own which are necessary to ensure the acquiescence
of the tree and the gratification of the suppliant’s requirements.

I need not illustrate the process further. From such ritual as this
it is merely & step to the ritual addressed to weapons or tools, to the
spirits of the dead, or to the loftier beings who may control man's
destiny. In short, the whole of magic and worship is here in

Man is & creature of habit. These practices easily become
traditional. They are performed because it is the custom: the
custom of the fathers handed on to the children must not be broken.
"'his is the only reason commonly given by men in the lower culture when
questioned. They know no other reason: they do not think about it.
Whatever thought originally preceded the action concerned the prac-
tical question how to deal with beings imagined (so far as any concept
had been formed of them) in anthropomorphic terms, rather than
speculative questions on their nature, their origin, or the extent of
their powers, These are left undefined ; they are unknown or are
the subject of individual opinion, fluctuating and contradictory, because
it is not the outcome of sustained and earnest reasoning. Action
thus grew up in advance of speculation. In the prepotency of action
I find the cause of the vivid development of ritual in the lower eulture
us contrasted with the feebleness of speculative thought. Man acted
becanse he must act : becanse he must act e believed in the efficacy
of his acts. We may call certain of his ncts magical and certain
others religions, He himself drew no such line hetween them., On
the contrury, not merely did he employ both kinds of ceremonies as
they suited his purpose, but one and the sume ceremony was often
made up of some elements which according to the definition were
magical and of other elements which were religions. I am nol aware
of any savage tribe whose ceremonies are destitute of religious
elements, We are all familiar with assertions by travellers of the
existence of tribes absolutely without religion, Wherever those
assertions have been investigated, they have turned out to be founded
upon imperfect information, misundersstanding, or a narrow definition

! Kruijt, Hat Animieme in den Indischen Archipel, 152, guoting Wilken.
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of religion. But the predominance of ritual over speculation in the
lower culture does tend towards an earlier development of magic
than of what we should call religion. In a sense, therefore, it is true
that, among some tribes at least, an age of magic may have preceded
the age of religion. Not that religious elements were ever wholly
wanting ; they were merely overshadowed for a time by the more
vigorous growth of magic.

In the same way, to come back to the theory of a ‘relatively
Supreme Being”, it may very well be that of the Powers or Person-
alities imagined all around primitive man, one may sometimes in the
process of ages have acquired a more or less assured predominance.
In such a case, according as the rest receded into the background,
the predominant Power may have appropriated their attributes and
attracted and given form to many floating myths and superstitions,
as a mountain peak gathers round its head the clouds and condenses
the vapours of the circumambient air. To it then would tend to be
ascribed whatever struck the imagination or needed explanation in
the external world or the institutions and customs of the tribe. It
might thus develop into a Bunjil or a Puluga. But our information
does not at present enable us to assert that this was by any means
the invariable course of human thought.

In opening the sessions of this section of the Congress I do not offer
these remarks in any dogmatic spirit, or with intent to prejudge
any subsequent discussion. That it should be unnecessary to say
in a scientific assembly. But, in reviewing the recent progress of
inquiry on some of the most vital anthropological problems relating
to the religions of the lower culture, I have been struck with the
strength of the cases presented by scholars who have approached the
subject from different sides. It has occurred to me that I might per-
chance make some small contribution to the solution of the problems
in question, by pointing out (very briefly indeed and imperfectly, and
certainly with much diffidence) where the theories that have been
evolved seem to converge, and what has been hitherto gained by their
discussion. How far I have been successful I must leave to the judge-
ment of those who are in a better position than I am to form an opinion,
especially to those who have been in actual contact with man in

" the lower culture.
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PRE-ANIMISTIC STAGES IN RELIGION
By EDWARD CLODD. (ABSTRACT)

Max’s reluctance to include himself in the results of the processes
of evolution was due to the persistence of traditional beliefs, based
on assumed revelation, as to his origin. Barely fifty years ago, when
Darwin published his Origin of Species, he threw out only a brief
hint that the theory of natural selection would ‘throw light on the
history of man’, because, as he afterwards explained, he *did not
wish to add to the prejudices’ against his views. But from that
time, (1) the demonstration of fundamental physical identity between
man and the higher mammals; (2) the discovery, in ancient river-
gravels, of artificially-chipped stone tools and weapons evidencing
man’s great antiquity and primitive savagery, confirmed since then
by the unearthing of corresponding implements in every quarter of
the globe; and (3) proofs of continuity of mental development
throughout the orgdhic world, established by comparative psychology,
have made it clear that to study man apart from the universe is to
misconceive him ; it is to refuse to apply the master key to inter-
pretation of the story of his intellectual and spiritual history.

The question follows : Is there a period in that history on which
we can put a finger and say, Here the higher mammals and man
show faculties in common, wherein the potential elements of religion
are present : a stage prior to the animistic ?

For help as answer no direct evidence is forthcoming; we have
only inferences drawn from animal behaviour and possible survivals
of primitive human conceptions. No clue to these latter is given by
the remotest known proto-human, fragments of whose skeleton were
found in Java sixteen years ago; nor can imagination, except in
anwarranted licence, envisage the cults of the Palaeolithic races.
Modern psychology asserts that ‘the development of mind in its
early stages and in certain of its directions of progress, is revealed
most adequately in the animal’. The anecdotal method of inquiry
into the reasoning power of animals has given helpful results, but
it must yield to the experimental, whereby, in seeking to bring a
variety of acts under a general law, more certainty is secured. Of
this also we are sure, that between man in the making—shall we say,
Homo alalus, as the intermediate between Pithecanthropus erectus and

" ORI D
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Homo sapiens ?—and the higher mammals of the Tertiary Period,
there was in common the similarity of the impressions of the outer
world made upon them through their sensory apparatus. That outer
world, full of movements, sights, and sounds whose nature and signi-
ficance neither man nor brute could know, was the one exciting cause
of emotions among which affright had largest play. The animal, the
child, and the ignorant adult, alike tremble before the unknown and
the unusual ; fearing, yet not knowing why, or what, they fear. At
the stage assumed, man had not conceived of phenomena as divided
into the natural and the supernatural, or of himself as compound of
material and spiritual. There was only the inchoate sense of sur-
rounding power, and of powerlessness to cope with it ; hence, the
feeling of inferiority and dependence; and, withal, the dominant
primary instincts of lust and hunger which impelled him to be ever
on the watch, ever equipped for the struggle for existence.

Thus much may be lawfully assumed ; for the rest, some help
comes from the extant lower culture. The psychical unity of man
being proven, it is obvious that the nearer we can get to the mental
standpoint of the savage, the nearer we are to primitive identities
which have become blurred and obscured by differences arising among
the superior races in their course along varying lines of development,
and the more easily shall we be able to trace the origin of the higher
in the lower psychology, and the persistent survival of embryonic
ideas. We thus reach a stage of evolution anterior fo what is known
as Animism, or the belief in spirits embodied in everything.

The root-idea in this Pre-animism is that of power everywhere,
power vaguely apprehended, but immanent, and as yet unclothed
with personal or supernatural attributes. A striking example of this
is given by Sir Herbert Risley, who, in trying to find out what the
jungle dwellers in Chutia Nagpur really believe, says that he was ‘led
to the negative conclusion that the indefinite something which they
fear and attempt to propitiate is not a person at all in any sense of
the word. If one must state the case in positive terms, I should
say that the idea which lies at the base of their religion is that of
power, or rather, of many powers. All over Chutia Nagpur we find
sacred groves, the abode of indeterminate beings, who are represented
by no symbols, and of whose form and functions no one can give an
intelligible account. They have not yet been clothed with individual
attributes ; they linger on as survivals of the impersonal stage of
early religion.’ 1

Identity with this, or near correspondence in thought, underlies
the Melanesian and Maori belief in a power or influence called mana,

* People of India, pp. 215-16. Calcutta, 1908.
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to which no personal qualities are attributed, and which can be con-
veyed in almost everything, With this, in broad and indefinite
conception, may be compared the kulchi of the Aunstralian Dieri ;
the agud of the Torres islanders ; the manilow of the Algonkins, the
wakonda of the Dakotans, and the oki or arenda of the Iroguois;
thess lust three having been, in each case, mistranslated God, giving
ourrency to the belief that the Red Indian races had conceived the
idea of One Great Spirit. Wakonda is * that which makes or brings
to pass’, and the same mesning applies to manitow snd oki. The
Bantu mulungu and the Koffir unkulunkuly have no connexion with
the idea of personality, and in the Masai engai Mr. Hollis suggests
that ‘we may have primitive and undeveloped religious sentiment
where the personality of the deity is hardly separated from striking
natural phenomens'. In early Greek religion Zeus is the thunder
before he becomes the Thunderer; and * the characteristic appellation
of a divine spirit in the oldest stratum of the Roman religion is not
deus, a god, but numen, a power, He becomes deus when he obtains
a name, and so is on the way to aoquiring a definite personality.’ !
This stage of the god-ides has an illustration in Herodotus (ii. 52) :
when speaking of the Pelasgians, he says * they gave no title or name
to any of their gods, for they had not yet heard any, but they
called them gods (fesis) from some suoh notion as this, that they
had set (@éres) in order all things, and so had the 'distribution of
H ]

It js in these and cognate examples, too numerous to add, that
we see adumbrations of the passage in spiritual evolution from a
vagne, abstract Naturism to a definite, concrete Animism, which
mmust therefore be regarded as a secondary stage rather than, as is
generally assumed, a primary stage, The main spology for this paper
is that, if the argument be valid, speculations about the origin of
religion a8 derived from nature worship, animal worship, ghost
worship, and =0 forth, may be found futile, and emphasis be given
to the fact of a psychic unity and continuity between the lowest

and the highest life.

' Bailsy's Religion of Ancient Rome, p. 12,

o2
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3

DIE ASTRALRELIGION IN MEXIKO
IN VORSPANISCHER ZEIT UND IN DER
GEGENWART

Vox K. Tu. PREUSS. (GesUrzT)

Dix primitiven Religionen weisen bei niherer Betrachtung wohl
simtlich wenigstens einige himmlischen Ziige auf. Eine Anschauung
von der Welt, wie sie anch auf niederer Stufe vorhanden zu sein
pflegt, erfordert zugleich eine Anschauung fiber die Gestirne. Aber
wenn diese auch nach mythischer Auffassung als lebendige Wesen
oder in engem Zusammenhang mit solchen stohend gedacht werden,
so gehdrt das noch nicht zur Religion. Erst das Geliihl der Abhiin-
gigkeit von den Gestirnwesen und das wahrscheinlich gleichzeitig
auftretends Bestreben sie zu beeinflussen, bringen sie in den Bereich
der Religion. Aber selbst dann darf man erst von einer Astralreligion
sprechen, wenn die grosse Menge der irdischen wirkenden Naturobjekte,
toils als Abbilder der Gestirne, teils als ihre Untergebenen, aufgefasat
werden. Eine solche Astralreligion finden wir im alten Mexiko, Aber
es ist nahezu unmbglich, sus dem Nachrichtenmosaik ein anschauliohes
Bild von ihr zusammenzustellen. Schon deshslb st das unméglich,
weil wir Tiere eben nur als Tiere, Pflanzen als Pflanzen, Berge als
Berge anzusehen gewohnt sind, und etwaigen Angaben ihrer himm-
lischen Natur ohne plastisches Verstindnis gegeniiberstehen. Es
geht einfach iiber unser Fassungsvermdgen, die Erde als ein Spiegelbild
des Himmels anzusehen und zu denken, dass hier auf Erden nichts
geschieht, was nicht den Himmel in Mitleidenschaft zieht. Alles das
widerspricht auch so sehr den Ideen, die wir uns von einer Natur-
religion machen, dass wir uns schwer darin hineindenken kinnen.
Denn obwohl es sich in einer solchen Astralreligion nur um dic
Beobachtung von Naturerscheinungen handelt, so ist doch die Bezug-
nahme irdischer Ermscheinungen auf die himmlischen in vielen Fillen
mehr absolute Phantasie als blosse falsche Verkniipfung correspon-
dierenden Geschehens am Himmel und suf Erden.

Eine solche Auffassung der altmexikanischen Religion bekam ich
daher selbst erst, nachdem ich vor drei Jahren eine sweijilicige Reise
nach Mexiko antrat und dort unter den Indianern der pacifischen
Sierra Madre cine Menge vollkommen unbeeinflusster religitser Feste






Fig. 1. Tempel fiir alle Gotter in S* Barbara (Huichol): links Unterkunfts-
hiiuser bei den Festen, rechts Hiifte fiir den Sonnengott. Nach einer Photogr.
von K. Th. Preuss.

CR I, p 37]



8. Astralreligion in Mexiko : Preuss 87

mitmachte. Zugleich hatte ich dort das Gliick, cine erstaunliche
Fiille religidser Gesiinge, die sie an den Festen singen, und zahlreiche
religitse Mythen anzutreffen und in den cinheimisohen Sprachen der
drei von mir besuchten Stimme, Cora, Huichol und Mexicano, sufzunsh-
men. Von meinom gessmten, etwa GO0 Quartseiten an Texten nebst
Interlineariibersetzung umfassenden Material nimmt die Religion
stwa vier Fiinftel ein. Ea ist eine fiir ginen primitiven Stamm
einzig dastehende Sammlung religitser Dokumente, dis im Verein
mit den Festen eine unzweidentige Sprache fiber das Wesen einer
Astralreligion fiihren. Obwohl das von diesen drei Stimmen bewohnte
Gebiet nicht zum altmexikanischen Reiche gehorte, haben sie doch
den Alten enge verwandte religiose Anschauungen. Die von mir
besuchten Mexicano sprechen ja auch Nohuatl, die Sprache der alten
Mexikaner, withrend die Cora und Huichol zwei andere, hisher [ast
ganz unbekannte Sprachen reden. So michte ich es hier unter-
nehmen, mit einigen Strichen cin Bild der Astralreligion meiner Indianer
#m entwerfen und gleichzeitig anf die verwandten Ziige der altmexi-
kanischen Religion hinzuweisen.

Die Astralreligion findet bereits in der Anffassung der Tempel bei
den Huichol und der Festpliitze bei den Cora einen beredten Ausdruck.
Die Huichol haben grosse runde Tempel aus einem steinernen Unterban
mit einem strohgedeckten Dache (Fig. 1). Die Eingangstffnung st
naoch Osten gerichtot. Dicse Tempel sind ein Abbild der ganzen Welt
und beherbergen das zabllose Heer der Gitter, deren hauptsiichlichsto
jo ein kleines Loch in der Steinmaner als privaten Aunfenthaltsort
haben. Dn die Gotter bei den Festen zugegen gein milssen, so bietet
diese Welt im Kleinen die Moglichkeit, sie hier im Dienst der Menschen
gu vereinigen, Die Ausstattung des Innenraums entspricht ihren
Weltideen. Im Osten, Norden, Stiden und Westen wird nach der
Vollendung des Daches je ein langer Pfeil mit den Federn des
wilden Truthahns, des Sonnentieres, innen sohriig sufwirts in das
abfallende Dach geschossen. Es sind die Sonnenstrahlen, die nach
dem Aufgang der Sonne im Osten gleichsam von allen Richtungen
die Welt iiberfluten. Im Dache befinden sich oben im Osten und
Westen zwei Nachbildungen der Mondsichel, und von ihm herab
giehen sioh in den vier Richtungen vier Balken mit je siner Palmblatt-
fasersohnur, die von den Gottern der dussersten Weltenden gehalten
werden. Es ist nun das Merkwiirdige, dass nicht nur diese * Tempel
fiir alle Gotter *, sondern such die fiir viele cinzelne Gottheiten vor-
bandenen Kleinen Hiiuschen die vier Balken und die vier Behniire
anthalten miissen, sodass auch diese Hiitten stets die ganze Welt
repriisentieren, mag der Inhaber eine Gestimgottheit wie Sonne,
Mond und Morgenstern sein, oder eine Maisghittin, ein Feuergott, #ine
Geburtsgottheit, eine der Regengottheiten der verschiedenen Waltrich-

. il "F]
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tungen u. dgl. m. Das heisst doch mindestens, die ganze Welt ist das
Feld jeder einzelnen Gottheit, ihr Wesen besteht in der Wanderung.

Dass sie wirklich nicht nur horizontal, sondern aufwirts und abwiirts
in lebhafter Wanderung begriffen sind, dafiir geben die Opfergaben
Kunde, die sie in den Liedern verlangen, nimlich Leitern (imaimus).
Eine solche Leiter der Sonne, die ich heimgebracht habe, ist eine
kleine fiinfstufige Pyramide: auf einer Seite steigt die Sonne am
Himmel empor, und auf der andern herab (Fig. 2). Ist sie oben
angelangt, so steht sie auf dem hdochsten Punkt des Himmels. Es
unterliegt gar keinem Zweifel, dass die mexikanischen Stufenpyrami-
den, auf deren Gipfel der Tempel der Gottheit stand, einfach Darstel-
lungen der hohen Himmelssitze sind, zu denen die Gétter auf Stufen
emporsteigen. Solche giebt es aber fiir die verschiedensten Arten von
Géottern. Nicht nur die beriihmten Pyramiden der Sonne und des
Mondes bei Teotihuacan haben wir, sondern in Tlaltelolco stand
z.B. die hohe Pyramide des Feuergottes Xiuhtecutli und in der Stadt
Mexiko die etwa 30 m. hohe Pyramide mit den beiden Cellas Huitzi-
lopochtlis, des Sonnengottes, und Tlalocs, des Regengottes, dicht
nebeneinander.

Letzteres hatte seinen sinnfilligen Grund. Von dem hchsten Sonnen-
stand nimlich war die Regenzeit abhiingig. Deshalb sagt der Sonnen-
gott der Huichol, ‘ unser Vater’ (fayiu) : ¢ Wenn ihr mir nicht einen
Hahn (aus Maisteig) opfert, so lasse ich Naariuime (die Haupt-
regengdttin) nicht ziehen. Und dann liegen auch die Wolken dem
Himmel ebenso auf wie die Gestirne, hat doch sogar die mexikanische
Priesterweisheit den untersten der 13 Himmel dem Monde und Tlaloc
gemeinsam zugewiesen. Die Cora, die keine Tempel haben, ahmen in
der Darstellung ihres Festplatzes dadurch die Welt und den sich dariiber
wolbenden Himmel nach, dass sie mit Blumen geschmiickte Bogen
aus Zweigen iiber dem Altar aufstellen. Die Blumen bedeuten die
Sterne, die hier insofern am Platze sind, als die Feste stets in der
Nacht stattfinden. Unter den Bogen steht die heilige jicara, die das
Weltbild in Gestalt der sechs Richtungen enthilt. In einem Dorfe
sah ich aber auch kurz vor der Regenzeit den Wolkenhimmel auf
dem Altar, dargestellt durch Watte, die stets Regen und Wolken
bedeutet und herbeizaubert, iiber einem Gewélbe von Holzstibchen,
darunter wie gewohnlich die jicara, die Welt, bereit, das ersehnte
Nass zu empfangen (Fig. 3). Wenn man diese enge Zusammen-
gehorigkeit von Sternen und Wolken bedenkt, so ist der mexikanische
Name Mixcoatl, ‘ Wolkenschlange,” fiir einen Sterngott verstandlich,
und kann es auch nicht wundernehmen, dass die Kakauyirite ge-
nannten Berggotter der Huichol, die gleich den Berg- und Regengottern
der alten Mexikaner den Regen bringen, direkt als aus der Unterwelt
im Westen kommend, d. h. als Sterne bezeichnet werden. Sie zer-



Fra. 2. Opfergabe : Kleine Pyramide als Himmelsleiter fiir den Sonnengott.
} wirkl. Gr. Berliner Museum fiir Volkerkunde.

Fig. 3. Ceremonie der Coraindianer von S. Francisco vor dem Altar. Auf
ihm ist der wolkenbedeckte Himmel dargestellt. Nach einer Photogr. von
K. Th. Preuss,
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strouten sich fiber das ganze Land bis Sonnensufgang, der eine ligss
gich hier, der andere dort nieder. Es sai gin Heer von Géttern, viel
gahlreicher als die Menschen, wie die Huichol mir sagten. Aber
obwohl sie nun sesshaft geworden sind, bringt man ihnen in dem
Anfang der Regenzeit am Fest der Felderreinigung die gikuri genannten
Rhombenkreuze dar, Kreuze, die vom Centrum aus rundum spiralig
mit einem Faden umzogen sind, so dass ein Rhombus entateht. Diese
Rhomben nimlich sind wiederum in ihrer Machart die Nachahmong
der Welt, die bei den Cora die Erdgittin (fatéy, ‘unsere Mutter’),
die zugleich der Mond ist, sus zwei kreugweise iibereinander gelegten
Pfeilan des Morgensterns (fahds, * unser dlterer Broder ') und ihren
eigenen Haaren schuf. Es ist diese Erde in Gestalt des Rhomben-
kreuzes aber im Grunde nichts weiter als die vier Richtungen, deren
Existenz von dem Wandern der Sonne iiber den Himmel herriihrt.
Deshalb sind solche Rhomben und ebenzo hnliche sechseckige Sterna
die bevorzugten Opfergaben fiir die Gestirngottheiten katexochen
der Cora, Sonne, Mond und Morgenstern, obwohl diese Formen als
Abbilder der Welt gelten, Die Rhombenkreuze widersprechen also
der Sesshaftigkeit der Berggottheiten. Sie gind vielmehr die Requisi-
ten der wandernden Sterne, und da frage ich nun: Sind nicht die
Berge einfach die Himmelssitzo der Gotter wie die Pyramiden, und
ist micht die Erde ein Abbild des Himmels ¥

Die Wechselbeziehung zwischen Himmel und Erde zeigt sich am
besten darin, dass die Mais- und Vegetationsgottheit ein Stern am
Himmel ist, der im Friihjahr zur Frde herabsteigt, als Maispflanze
geboren und bei der Ernte getitet wird, um wieder an den Stern-
himmel zuriickzugelangen. Das ist in ihnlicher Weise bei den alten
Mexikanern wie bei simtlichen drei von mir besuchten Stimmen der
Fall. Der Tod des Maisgottes erfolgt bei den Cora und Mexicano
durch die Zubereitung des Maises {iber dem Feuer. Die Huichol
stellen die Kiirbisse bei der Ernte durch kleine Kinder dar und lassen
sie am Erntefest vermittelst eines von einem Pfahle herabhingenden
Giirtels, der ihren Plad darstellt, zum Himmel emporsteigen. Deshalb
haben diese Kinder die schon erwithnten Rhombenkreuze als Schmuck
auf ihrem Hut, um ihre Reise nach den vier Richtungen anzudeuten,
und dicselben Rhomben dienen daher ganz allgemein als Opfergaben
fiir das Wohl kleiner Kinder. Uberall im alten und modernen Mexiko
ist auch die Mondgottheit, die zugleich Erntegottheit und mit dem
Mais identisch ist, Erdgdttin, d. h. die Erde. Der Mond 1st gewisser-
massen das compacte Abbild der Erde am Himmel, in die er wio alle
Gestirne tiglich zurickkehrt. Im alten Mexiko gebiert die Erdgdttin
als Mond am Himmel den Maisgott, den Stern, wie sie doch entspre-
chend als Erde in Wirklichkeit die Vegetation erzeugt, 50 dass wir
also wieder ein Abbild des irdischen Vorgangs am Himmel haben.
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Bei piherem Zusehen finden sich merkwiirdige Angaben iiber die
Gesamtheit der Gitter, Angaben, dis einfach ihre Sternnatur kund-
thun, ohne dass es bisher miglich war, sie in vollem Umfang zu be-
greifen. Die altmexikanisohen Gitter kamen avs dem fruchtbaren
Tamoanchan, dem Haus ‘wo man herabsteigt ', der Unterwelt im
Westen und zugleich dem Sternhimmel. Sie kamen als Tzitzimime, als
Schreckgespenster, vom Himmel auf die Erde an ihre jetzigen Wohn-
orte herab.  Sie stehen in gewissem Binne alle als Feinde der Sonne
gegeniiber, die sie des Morgens und im Frilhling bei Sonnenaufgang
zu bekimpfen hat. Bei den Huichol sind es die Kaksuyirite genann-
ten Gitter, die in gleicher Weise aus der Unterwelt im Westen kamen.
Sie werden vorzugsweise als Berggotter aufgefusst, da das Lond der
Huichol iiberall gebirgig ist, sind aber im weiteren Sinn die gesamten
an irgend welochen geographischen Punkten weilenden Gottheiten.
Ihre Nachkommen sind die Menschen. Andererseits sind die in dem
frochtbaren Westen wohnenden Gotter Hirsche, von dort kommen
sie herauf, und das Gedeihen der Welt hingt von ihrer Erlegung
durch die S8onne ab. Kakauyirite und Hirsche sind also in gleicher
Woeise Sterne, relbat Morgen- und Abendstern sind zwei Hirsche, und
das war auch im alten Mexiko mit dom Gott des Morgensterns Mix-
coustl-Camaxtli der Fall. TUnd die Hirchjagd der Menschen, die
sie vornchmen, um die Hirschopfer fiir die Feste zu erlangen, ist cine
Nachahmung der Stern-Hirschjugd der Sonne. Im alten Mexiko aber
standen in der gleichen Idee an Stelle der Hirsche Mensohen als Opfer
und als Abbilder der Sterne.

Entsprechend erfahren wir von andern Tiergattungen, Siugetieren,
Vageln und Insekten, dass sie vom Himmel auf die Erde oder aus
der Unterwelt im Westen gekommen sind, wie sis auch umgekehrt
in vielen Mythen ihr Unwesen am Himmel treiben. Tm Altmexi-
kanischen haben Vogel hier anf Erden angeblich sogar dis Stern-
gesichtsbemalung der Sternwesen und werden mit den Toten identi-
ficiert. Dazu kommen die vielen Tiere und Pflanzen, die als Abbilder
der einzelnen HimmelsgStter bzw. als ihnen heilig bezeichnet werden.
Und wenn ein Tier scheinbar ohne Verbindung mit dem Himmel ist,
a0 kiinnen die Himmelsgitter es wenigstens in seinem Treiben beein-
flussen. Bo verursachen die Kiiriise genannten kleinon Wassertier-
chen der Cora die Schlafkrankheit, wenn sie aus dem Wasser zu den
am Ufer wachsenden Pflanzon ond Bilumen kriechen : die Schiaf-
krankheit in dem Sinne, dass der Mensch weniger die geheimen Kriifte
besitzt, die in der ceremoniellen Enthaltung vom Schlafe liegen. Die
Gottheit des Morgensterns gebietet ihnen aber bei Zsiten, ins Wasser
zuriickzukehren, so dass sis keinen Schaden anrichten kinnen.

Diese Tierchen gehéren bereits wie alle Gitter der Gewisser bei
den Cora zur Gottin der Unterwelt, Tétevan, die in der sechsten,
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untern Richtung wohnt. Die untern Gottheiten gelangen aber im
Altmexikanischen alle als Sterndiimonen, als Tzitzimime an den Himmel,
sodass auch in diesem Beispiel der direkte Zusammenhang mit dem
Himmel gewahrt bleibt. Und in dieser selben Ideenverhindung ist
die Miglichkeit nicht von der Hand zu weisen, dass der Hang meiner
Indianer, fiir alle Gottheiten Opfergaben in Hohlen niederzulegen,
auf das Hineingehen der Gestirne in die Erde zuriickfiihrt.!

4

INDOL-WORSHIP AMONG THE ARCTIC
RACES OF EUROPE AND ASIA

By DAVID MacRITCHIE. (ArsTRACT)

Ix his Lapponia, written in 1672,° the Swedish professor, Scheffer,
states that the Lapps of his time worshipped three principal gods :
(1) Thor, or Tiermes, * the thunderer ‘—otherwise Aijeke, * the ances-
tor'; (2) Storjunkar, ‘ the Great Lord®; and (3) the Bun. Thaor's
image was made of wood, and he was consequently known as © the
wooden god' (Muora Jubmel). Storjunkar was represented by a

uliar stone (or seifa), for which reason he was called * the stone
god’. Of the Sun there was no image, but in the worship of the
Sun the sacrificial bones were arranged in & circle upon the altar,
Soheffer adds his belief that the Sun was also incorparate in Thar,
and that, therefore, the worship of Thor was at the same time the
warship of the Sun.
 The wooden image of Thor was always made of birch, * Of this
wood,” says Scheffer, * they make so many jdols as they have sacrifices,
and when they have done, they keep them in a cave by some hill

Mq:ﬁnmmmmmmmm. Etechr. d, Ges. f. Evdiande,
Berlin, 1008, 8. 147 : Zischr. [, Ethnologie, x1, 1008, 8, 582: Archiv f. Religions-
wissenschaff, xi, 1908, 5. 360 : und in den auf der Reise abgefassten Berichten
im (Hobus, Bd. xo, 5. 60, 185 ; Bd. xci, 8. 185 : Bd. xeii, 8. 155 ; Bd. xcifi, 8. 189:
Zitschr. f. Ethnol., Bd. xxxviii, 1906, 5. 955: Archiv f. Religionawissenschaft, ix,
1906, 5. 404,

® The axtracts hers made are taken from the English transiation, which was

printed * at the Theater in Oxford ° in 1674.
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side. The shape of them is very rode; only at the top they are
made t0 represent a man's head." A rude block of this description
is shown in Scheffer’s book ; and also & much more elaborate picture
in which Thor's image stands upon a table, or altar. The trunk is
simply & block of wood, with sticks projecting on either side to
represent arms. At the end of the right arm is fixed o mallot, intended
for the hammer of Thor. Across the ohest are oross.helts or bandoliers,
The head is shaped to resemble a human head, with eyes, evebrows,
nose, and mouth. On either side of the skull are two spikes, in
accordance with Scheffer’s words : * Into his head they drive & nail
of iron or steel, and a small piece of flint to strike fire with, if he hath
o mind to it.” On the table, in front of the figure, is a plate of birch
bark, containing portions of a sacrificed reindeer. Behind the figure
are deers’ antlers, and round the base of the table are branches * of
birch and pine’. A Lapp knecls in adoration before the altar.

Scheffer states that the Lapps make a new image to Thor every
autumn, consecrating it by killing o reindeer, and smearing the idol
with its blood and fat. The skull, feet, and horns are placed behind
the image. The meat is partly eaten by the Lapps, and part is buried,
together with the bones,

Von Diiben, writing in 1873, gives a similar account. He also
reproduces from s manuscript of 1671 a picture which is in close
agreement with Scheffer’s description. In it are represented three
images of Thor on one table. Each image has & mallet attached to
either arm, and the bodies are crossed by bandoliers on the waist
as well as the chest. The heads are surrounded by haloes. Whether
the idea of Thor and his hammer, and the name of Thor itself, ought
te be regarded as of Lapp origin, or us derived from more southern
races, is a quastion which has been debsted, but into which it is
unnecessary to enter here,

The rites accompanying the worship of * the stone god ®, or Stor-
junkar, are very similar to those associated with * the wooden god ’,
Storjunkar is represented by s stone—called o seita—usually an
unworked stone happening to have a faint suggestion of a human
or animal figure. Three examples of these may be cited; one taken
from a reindeer pasture and another from @ stream, while a third
(of white marble, with a covering or cap of calcareous spar) was found
in & small island, at & spot known to Lapp tradition as a place of
sacrifice, where many horns and bones were found. Sometimes the
upper part of these stones was carved to resemble the head of a man
or of an animal,

x Lappland ook Lapparne, by Gustal von Diben, Btookholm, 1873,
I
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In referring to the worship of these wooden and stone gods, the
Hon. John Abercromby remarks ' : © The Samoyeds, Ostiaks, Voguls,
and Lapps all smear the mouths of their idols with blood and fat.!
The Samoyeds in particular have preserved the worship of *the
wooden god’, with the same rites as the Lapps. It is noteworthy
that thess two peoples are, or were, closely allied in language and
manners. The Lapps, indeed, style themselves Sameh or Samslats.
From the description given by an English voyager, Stephen Burrough,
in 1556, and from an old engraving which has come down to us from
about the same period, it is evident that the Samoyed worship of
¢ the wooden god ' corresponds exactly with that of the Lapps. Bur-
rough recounts how, on an island near Vaygatz, he saw ‘o heap of
Samoyed idols, which were in number above 300, the worst and the
most unartificial work that ever 1 saw. The eyes and mouths of
sundry of them were bloody, they had the shape of men, women,
and children, very grossly wrought, and that which they had made
for other parts wes also sprinkled with blood, SBome of their idaols
were an old stick with two or three notches, made with a knife, in it.
There was one of their sleds broken, and lny by the heap of idols,
and there I sow a deer’s skin which the fowls had spoiled ; and before
certain of their idols blocks were made as high as their mouths, being
all bloody. Ihhwghtthlttuhuthntaﬂ&whumlhq'm
their sacrifice.’ *

The only salient difference between the wooden gods of the Samoyeds
and of the Lapps appears to be that the * hammer of Thor’ does
not seem to be represented in any picture of the Samoyed idols.
This eiroumstance goes far to support the belief that Thor's hemmer
is & Teutonic intrusion in Lapland.

Linschoten, in 1601, shows a specimen of a Samoyed idol which
reoalls Scheffer’s account of the wooden stumps frequently worshipped
by the seventeenth-century Lapps. °The shape of them is very
rude,” observes Scheffer (p. 40), ° only at the top they are made to
represent & man's head.” De la Martiniére records that, in 1653,
he and his comrades of the Danish expedition discovered, in the
territory adjoining Vaygatz Straits, a number of tree stumps rudely
carved to resemble men : and, before one of these, two savages were
seen kneeling in adoration, Shortly afterwards, on their way back
to the ships, the explorers saw two other natives worshipping a similar
idol, of which he gives a picture.

In 1875, Nordenskitld and his comrades of the Fega came across
o recently used sacrificial site on the west coast of Yalmal, of which

i Pre. and Proto-historic Finns, Nutt, London, 1808, vol. i, p. 158,
* Voyuge of the Vega, vol. i, p. 100 {Eng. Trans.}.
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he gives a picture. He thus describes the scene : * On the top of the
strand-bank was found a place of sacrifice, consisting of forty-five
bears’ skulls of various ages placed in a heap, a large number of rein-
deer skulls, the lower jaw of a walrus, &c. From most of the bears’
skulls the canine teeth were broken out, and the lower jaw was fre-
quently entirely wanting. Some of the bones were overgrown with
moss and lay sunk in the earth ; others had, as the adhering flesh
showed, been placed there during the present year. In the middle
of the heap of bones stood four erect pieces of wood. Two consisted
of sticks a metre in length with notches cut in them, serving to bear
up the reindeer and bears’ skulls, which were partly placed on the
points of the sticks, or hung up by means of the notches, or spitted
on the sticks by four-cornered holes cut in the skulls. The two
others, which clearly were the proper idols of this place of sacrifice
consisted of drift-wood roots, on which some carvings had been made
to distinguish the eyes, mouth, and nose. The parts of the pieces
of wood intended to represent the eyes and mouth had recently been
besmeared with blood, and there still lay at the heap of bones the
entrails of a newly-killed reindeer.’ 1

In 1878 the Swedish explorers found a similar sacrificial heap on
Vaygatz Island.

In 1894 Mr. Frederick Jackson, in the course of his expedition
to Franz-Josef Land, learned that the Samoyeds of Vaygatz and the
Great Tundra, at that date, were accustomed to sacrifice a reindeer
to their god, killing the animal by slow degrees.2

From these references, then, it will be seen that the religious rites
practised by the Lapps and by the Samoyeds of northern Russia
and north-western Siberia were closely akin, if not actually identical.
Analogous ceremonies could apparently be traced all along northern
Agia as far as Japan.

For example, the Giliaks of the Amoor region and the Ainos of
Sakhalin and Yezo worship the bear with rites closely resembling
those already described. Von Siebold thus pictures the bear-feast of

the Ainos :—

‘The Ainos of Yeso usually celebrate this feast on a pleasant day
in autumn. An elegant wooden hut or bower is built outside the
village, decked with branches, and inside on a wooden screen is
fastened the head of a newly-killed bear. Weapons and other precious
articles are displayed as a show in the bear’s chapel, the inao [a willow-
wand, shaved in a peculiar fashion] is set up inside and out, and in
front of the chapel mats are spread, on which the Aino families delight

! Op. cit., p. 207.
* A Thousand Days in the Arectic, by Frederick G. Jackson, London, 1899,

vol. i, pp. 21-2.
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themselves with food and drink, and with singing and dancing. The
principal dish is soup with bear’s-meat, and the pleasant Japanese
saki is their festal drink.’*

There are many Japanese pictures of the Aino bear-feast. In some
of these the head of the newly-killed bear is shown, having the fur
on. In others we see only the skull, or sometimes several skulls,
placed on the top of a stick and surrounded with the sacred willow-
wands. In these latter cases the scene recalls the Samoyed places
of sacrifice portrayed by the Vega explorers.

The Japanese themselves are interlinked with the Aino bear-feast;
for Von Siebold states? that they recognize in it a likeness to one
of their own religious feasts.

There are hints also that at some remote period the Japanese
worshipped wooden pillars similar to those of Arctic Europe and
Asia. Such is the opinion of Mr. W. G. Aston, who finds indications
of a time when the gods of Japan were wooden posts carved at the
top into a rude semblance of the human countenance. . . . In Corea,
closely related to Japan, there are gods of this kind. The mile-posts
there,’ he continues, ‘have their upper parts fashioned into the shape
of an idol, to which some pompous title is given, and at a [certain
specified] village . . . I have seen a group of a dozen or more of
these pillar-gods, set up, I was told, as guardians to the inhabitants
during an epidemic of small-pox.” -

It would be possible, no doubt, to extend these comparisons much
more widely ; to such an extent, indeed, that any definite conclusion
with regard to them would be very difficult. The statements which
I have quoted, however, seem to denote that & cult of pillar-worship,
and of religious rites performed before animals’ skulls fenced in by
sacred branches, was, at one time or another, spread all over the

northern regions of the Eurasian continent.

1 Quoted on p. 30 of my Ainos, P. W. M. Trap, Leiden, 1892.

2 See p. 30 of my Ainos.
* Nihongi (Eng. trans., Supplement to the Japan Society’s Transactions,

Kegan Paul, London, 1896), vol. i, p. 3, note 6.
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THE CONCEPTION OF MANA
By R. R. MARETT

It is no part of my present design to determine, by an exhaustive
analysis of the existing evidence, how the conception of mana is under-
stood and applied within its special area of distribution, namely the
Pacific region. Such a task pertains to Descriptive Ethnology ; and it
is rather to a problem of Comparative Ethnology that I should like to
call your attention. T propose to disouss the value—that is to say, the
appropriateness and the froitfulness—of either this conception of
mana or some nearly equivalent notion, such as the Huron orenda,
when selected by the science of Comparative Religion to serve as one
of its categories, or classificatory terms of the widest extension.

Now any historical science that adopts the Comparative Method
stands committed to the postulate that human nature is suffiviently
homogeneous and uniform to warrant us in classifying its tendencies
under formulae coextensive with the whole broad fisld of anthro-
pological research, Though the conditions of their ocourrence cause
our data to appear highly disconnected, we claim, even if we oannot yet
whally make good, the right to bind them together into a single
system of reference by means of certain general principles. By
duly constructing such theoretioal bridges, as Dr. Frazer is fond of
calling them, we hope eventually to transform, as it were, a medlay
of insecure, insignificant sandbanks into one stable and glorious
Venice.

8o much, then, for our scientific ideal. But some scoptical champion
of the actual may be inclined to ask : * Are sxamples as a matter of
fact forthcoming, at any rate from within the partioular department
of Comparative Religion, of categories or general principles that,
when tested by use, prove reasonsbly steadfast?” To this challenge
it may be replied that, even when we limit ourselves to the case of
what may be described as ‘rudimentary * religion—in regard to which
our terminology finds itself in the paradoxical position of having
to grapple with states of mind themselves hardly subject to fixed
terms at all—thers are at all events distinguishable degrees of value
to be recognized amongst the eategories in current employment.
Thus most of us will be agread that, considered as a head of genernl
olassification, * fabu* works well enough, but * totem* scaroely so well,
whilst * fetich " is perhaps altogether unsatisfactory. Besides, there is

O R S W}
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at least one supreme principle that has for many years stood firm
in the midst of these psychological quicksands. Dr. Tylor's con-
oeption of  animism * is the crucial instance of a category that sucecss-
fully applies to rudimentary religion taken at its widest. I our
science is to be compared to a Venice held together by bridges, then
¢ animism * must be likened to its Rialto,

At the same time, ‘lest one good eustom should corrupt the world,'
we need plenty of eustoms ; and the like holds true of eategories.
In what follows I may seem to be attacking ‘ animism ’, in so far o8
1 shall attempt to endow * mana * with classificatory authority to some
extent at the expense of the older notion. Let me, therefore, daolare
at the outset that 1 should be the last to wish our time-honoured
Rialto to be treated as an obsolete or obsolescent structure. If Iseek
to divert from it some of the traffic it is not naturally suited to bear,
1 am surely offering it no injury, but a service.

One word more by way of preface. There are those who dislike the
introduction of native terms into our scientific nomenclature. The
local and general usages, they object, tend to become confused. This
may, indeed, be & real danger. On the other band, are wa not more
likely to keep in touch with the obseure forees at work in rudimentary
religion, if we make what use we can of the clues lying ready to hand
in the recorded efforts of rudimentary refleotion upon religion? The
mana of the Pacific may be said, I think, without exaggeration to
ambody rudimentary reflection—to form a piece of subconscious philo-
sophy. To begin with, the religious eye perceives the presence of
mana here, there, snd everywhere.  In the next place, mana has worked
ita way into the very heart of the native languages, whers it figures as
more than one part of speech, and abounds in secondary meanings
of all kinds. Lastly, whatever the word may originally have signified
{as far as I know, an unsettled guestion), it stands in its actual use
for something lying more or less beyond the reach of the senses—some-
thing verging on what we are wont to describe as the immaterial or
unseen, All this, however, hardly amounts to a proof that mana
has acquired in the aboriginal mind the full status of an abstract idea.
For instance, whereas p Codrington might decide in comprehensive
fashion that all Melanesian religion consists in getting mana for one-
self 1 it is at least open to doubt whether a Melanesian sage could have
arrived, unassisted, at a generalization so abstract—a * bird's oye view'
s0 detached from confusing detail. Nevertheless, we may well suspect
some such truth as this to have long been more or less inarticulately
felt by the Melanesian mind. In fact, T take it, there would have been
small difficulty on Bishop Codrington’s part in making an intelligent
native realize the force of his universal proposition. What is the

* R. H. Codrington, The Melanesians (Oxford, 1861), 119 m.
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moral of this ¥ BSurely, that the science of Comparative Religion
should strive to explicate the me.nrling inherent in any given phase
of the world’s religious experience in just those terms that would
naturally suggest themselves, suppose the phase in question to be
somehow quirkened into self-consciousness and self-expression, Such
terms I would denominate *sympathetic’; and would, further,
hazard the judgement that, in the case of all science of the kind, it= use
of sympathetic terms is the measure of its sympathetic insight. Mana,
then, T contend, has, despite its exotic appearance, a perfect right to
figure as a scientific category by the side of fabu—a term hailing from
the same geographical area—so long as a classificatory function of like
importance can be found for it. That function let us now proceed,
if so may be, to disocover.

Codrington defines mana, in its Melanesian use, as follows : * o force
altogether distinot from physical power, which acts in all kinds of
ways for good and evil, and which it is of the greatest advantage to
possess or control *; or again he says:‘ It is a power or influence,
not physical, and in & way supernatural; but it shows itself in physical
force, or in any kind of power or excellence which a man possesses.’
It is supernatural just in this way, namely, that it is * what works to
sffect everything which is beyond the ordinary power of men, outside
the common processes of nature,” Heillustrates his point by examples:
*If & man has been successful in fighting, it has not been his natural
strength of arm, quickness of eye, or readiness of resource that has won
suceess ; he has certainly got the mana of a spirit or of some deceased
warrior to empower him, conveyed in an amulet of a stone round his
neck, or o tuft of leaves in his belt, in a tooth hung upon a finger
of his bow hand, or in the form of words with which he brings super-
natural assistance to his side. If a man's pigs multiply, and his
gardens are productive, it is not because he is industrious and looks
after his property, but becsuse of the stones full of mana for pigs and
yams that he possesses. Of course a yam naturally grows when
planted, that is well known, but it will not be very large unless mana
comes into play ; & canoe will not be swift unless mana be brought to
bear upon it, a net will not catch many fish, nor an arrow inflict a
mortal wound.’ !

From Polynesio comes much the ssme story. Tregear in his admir-
able comparative dictionary of the Polynesian dinlects * renders the
word, which may be either noun or adjective, thus : * supernatural
power ; divine authority ; having qualitics which ordinary persons
or things do not possess.” He seems to distinguish, however, what

' Codrington, op. oit., 118-20.
* E. Tregear, The Maori-Polynesion Comparative Diclionary (Wellington,

N. Z., 1801), 5.v, mana,
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might be called o * secular ' sense, in which the term stands generally
for * suthority *, or, as an adjective, for * effectual, effective . He
cites copious instances from the various dialects to exemplify the
supernatural mode of mana. Thus the word is applied, in Maori, to
a wooden sword that has done deeds so wonderful as to possess a sanctity
and power of its own ; in SBamoan, to & parent who hrings a curse on
o disobedient child: in Hawaiian, to the gods, or to a man who by
his doath gives efficacy to an idol; in Tongan, to whoever performa
miracles, or bewitches ; in Mangarevan, to a magic staff given to a man
by his grandfather, or, again, to divination in general ; and so forth.
In short ita range is as wide as those of divinity and witcheraft taken
together, If, on the other hand, we turn to what I have called the
geoular sense attributed to mana, as, for example, when it is used of
o chief, & healer of maladies, a successful pleader, or the winner of a
race, we peroeive at once that the distinction of meaning holds good
for the civilized lexicographer rather than for the unsophisticated
native. The chief who can impose fabu, the caster-out of discase-
devils, and, in hardly less a degree, the man who can exercise the magic
of persuasion, or who can command the luck which the most skilled
athlete does not despise, is for the Polynesian mind not metaphorically
¢ gifted * or * inspired ’, but literally. Of course, a8 in Europe, so in
Polynesia the coin of current usage may have become clipped with
lapse of time, Thus Plato tells us that both the Spartans and the
Athenian ladies of his day used to exclaim of any male person they
happened to admire, fdos drip, ¢ what & divine man!'! It need not
surprise us, therefore, that in Mangarevan you may say of any number
over forty manamanana—an * awful * lot, in fact. Such an exception,
however, can scarcely be allowed to count against the generalization
that, throughout the Pacific region, mana in its essential meaning
oomnotes what both Codrington and Tregear deseribe as the super-
natural.

Now mark the importance of this in view of the possible use of
mana as o category of Comparative Religion. Comparative Religion,
1 would maintain, at all events so long as it is seeking to grapple with
rudimentary or protoplasmic types of religious experience, must cast
its net somewhat widely. Its interest must embrace the whole of one,
and, perhaps, for savagery the more considerable, of the two funda-
mental aspects under which his experience ot his universe (we may
express it cither way) reveals iteelf to the rudimentary intelligence of
M. Whnttauulhinnpmt.nnutapq-mmumﬂwmrdthe
aboriginal notion, is a difficulty, but a difficulty of detail, The all-
important matter is to establish by induction that such an aspect is
actually perceived at the level of experience I have called ‘rudimentary ".

' Plato, Meno 68 D, .
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This, I believe, can be done. I have, for instance, shown elsewhere
that even the Pygmy, o person perhaps not overburdened with ideas,

in his notion of oudeh! an inkling of the difference that
marks off the one province of experience from the other. Of course
he cannot deal with oudak abstractly ; provinces of experience and
the like are not for him. But I found that, when confronted with
particular cases, or rather types of case, my Pygmy friend could
determine with great precision whether oudah was there or not. What
practical results, if any, would be likely to flow from this effort of
discernment my knowledge of Pygmy oustoms, unfortunately, does
not enable me to say ; but I take it that the conception is not there
for nothing. I shall assume, then, that an inductive study of the
jdeas and cnstoms of savagery will show, firstly, that an awareness of
a fundamental aspect of life and of the world, which aspect I shall
provisionally term * supernatural ’, is 50 general as to be typical, and,
seoondly, that such an awareness is no less generally bound up with
a specific group of vital reactions.

Az to the question of a name for this aspect, different views may
be held. The term our science needs ought to express the bare mini-
mum of generio being required to constitute matter for the experience
which, taken at its highest, though by no means at its widest, we oall
* religious’. * Raw material for good religion and bad religion, a8 well
as for magic white or black '—how are we going to designate that in a
phrase 7 It will not help us here, 1 am afraid, to cast about amongst
native words. Putting sside oudah s too insignificant and too little
understood to be pressed into this high service, I can find nothing
mmwﬂy-ﬂ:ptadmthmpu:puathmthnﬂiummhnormm:
of which McGee writes: *the term may be translated into ** mystery
perhaps more satisfactorily than in [sic] any other single English word,
yet thia rendering is at the same time too limited, a8 wakanda vaguely
denotea also power, sacred, ancient, grandeur, animate, immortal.’ *
But when vagueness reaches this pitch, it is time, T think, to resort
to cne of our own more clear-cut notions. Amongst such notions
that of *the supernatural ® stands out, in my opinion, as the least
objectionable. Of course it is our term ; that must be clearly under-
stood, The savage has no word for * nature’. He does not abstractly
distinguish between an order of uniform happenings and s higher
order of miraculous happenings. He is merely concerned to mark
and exploit the difference when presented in the concrete. As
Codrington says : * A man comes by chance upon a stone which takes

' Beo Anthropological Essays, presented to Edward Burneti Tylor (Oxford,

1807), 227.
. 'W. J. MoGes, Fifteenth Annual Report of the U. 8. Bureau of Ethnology

(Washington, 1868), 182,
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his fancy ; its shape is singular, it is like something, it is certainly
not a common stone, there must be mana in it. So he argues with
himself, and he puts it to the proof ; he lays it at the root of a tree
to the fruit of which it has a certain resemblance, or he buries it in the
ground when he plants his garden ; an abundant crop on the tree or
in the garden shows that he is right, the stone is mana, has that power
init.’1 Here, however, we have at all events the germs of our formal
antithesis between the natural and the supernatural ; which, by the
way, is perhaps not so nicely suited to the taste of the advanced
theology of our day that it would have much scruple about dedicating
the expression to the service of rudimentary religion. I should like
to add that in any case the English word °supernatural’ seems to
suit this context better than the word ‘sacred’. L'idée du sacré may
be apposite enough in French, since sacré can stand either for ‘ holy’
or for ‘ damned ’; but it is an abuse of the English language to speak
of the ‘sacredness’ of some accursed wizard. Hence, if our science
were to take over the phrase, it must turn its back on usage in favour
of etymology ; and then, I think, it would be found that the Latin
sacer merely amounts to tabu, the negative mode of the supernatural—
a point to which I now proceed.

Tabu, as 1 have tried to prove elsewhere,? is the negative mode
of the supernatural, to which mana corresponds as the positive
mode. I am not confining my attention to the use of these terms
in the Pacific region,® but am considering them as transformed,
on the strength of their local use, into categories of world-
wide application. Given the supernatural in any form there are
always two things to note about it: firstly, that you are to be
heedful in regard to it; secondly, that it has power. The first
may be called its negative character, the second its positive.
Perhaps stronger expressions might seem to be required. 7Tabu,
it might be argued, is mot so much negative as prohibitive or
even minatory; whilst mana is not merely positive but operative
and thaumaturgic. The more colourless terms, however, are safer
when it is a question of characterizing universal modes of the super-
natural. Given this wide sense tabu simply implies that you must

* Codrington, op. cit., 119.

2 Anthropological Essays (Oxford, 1807), 219 sqq.

* Indeed, in Melanesia at all events, rongo answers more nearly to the purpose
than does fambu (=tabu), since the latter always implies human sanction and
prohibition. A place may, in fact, be tambu without being rongo, as when &
secret society taboos the approaches to its lodge by means of certain marks,
which are quite effectual as representing the physical force commanded by the
association. So Codrington, op. cit., 77. Surely, however, every secret society
possesses, or originally possessed, a quasi-religious character, and as such would
have mana at its disposal. %

E2

N
=



52 I. Religions of the Lower Culture

be heedful in regard to the supernatural, not that you must be on your
guard ageinst it. The prohibition to have dealings with it is not
absolute ; otherwise practical religion would be impossible.  The warn-
ing is against casual, incautious, profane dealings. * Not to be lightly
approached * is Codrington’s translation for the corresponding term
used in the New Hebrides.! Under certain conditions man sy
draw nigh, but it is well for him to respect those conditions. Thus
¢ prohibitive * and ‘ minatory ' are too strong. Tabu, as popularly
used, may in & given context connote something like absolute
prohibition, but in the universal application I have given to it can
only represent the supernatural in its negative character—the super-
natural, so to speak, on the defensive.

We come now to mana. Here, again, we must shun descriptions
that are too specific. Mana is often opertive and thsumaturgic,
but not always. Like energy, mana may be dormant or potential.
Mana, let us remember, is an adjective as well as & noun, expressing
a possession which is likewise a permanent quality. The stone that
looks like & banana is and has mana, whether you set it working by
planting it at the foot of your tree or not. Hence it seems enough
to say that mana exhibits the supernatural in its positive capacity—
ready, but not necessarily in act, to strike.

At this point an important consideration calls for notice. Tabu
and mana apply to the supernatural solely as viewed in what I should
like to call its first, or existential, dimension. With its second, or
moral, dimension they have nothing to do whatever. They register
judgements of fact, as philosophers would say, not judgements of
value ; they are constitutive oategories, not normative. Thus what-
over is supernatural is indifferently fabu—perilous to the unwary
but as such it may equally well be holy or unclean, set apart for
God or abandoned to devil, sainted or sinful, cloistered or quarantined.
There is plenty of linguistic evidence to show that such distinetions
of value are familiar to the savage mind. Nor is it hard to see how they
arise naturally out of the tabu ides. Thus in Melanesin everything
supernatural is at once fambu and rongo, words implying that it isfenced
round by sanctions human and divine ; but there i8 a stronger term
buto meaning that the sanctions are specially dreadful and therenpon
becoming equivalent to * abominable *# where we seem to pass without
n break from degree of intensity to degree of worth. Passing on to
mana, we find exactly the same absence of moral significance. The
mystic potentiality is alike for good and evil. Take, for example,
two Samoan phrases found side by side in Tregear's dictionary :*

' Codrington, op. cit., 188 ; of. 181,
! Ihid., 31. * Tregear, 8.v. mana.
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ja'a-mana, to show extraordinary power or energy, as in healing ;
fa‘a-manamana, to attribute an accident or misfortune to supernatural
powers. Or again, in Melanesia European medicine is called pes
mana, but on the other hand there is likewise mana in the poisoned
arrow.! Similarly, orenda is power to bless or to curse; and the
same holds good of a host of similar native expressions, for instance,
wakan, qube, manitu, oki, not to go outside North America. Mean-
while, in this direction also moral valuations soon make themselves
felt. Thus in the Pacific region we have plenty of special words for
witcheraft ; and in Maori mythology we even hear of a personified
witeheraft Makutu dwelling with the wicked goddess Miru, of whom
Tregear writes: ‘the unclean fapu was her power (mana).’* Or again,
in Huron there is a word otgon denoting specifically the malign and
destructive exercise of orenda ; and Hewitt notes the curious fact that
the former term is gradually displacing the latter—as if, he observes,
the bad rather than the good manifestations of supernatural power
produced a lasting impression on the native mind.? Elsewhere® I have
given Australian examples of a similar distinction drawn between
wonder-working power in general, and a specifically noxious variety
of the same, such as, for instance, the well-known arungquiltha of the
Arunta.

I have said enough, I trust, to show that there exists, deep-engrained
in the rudimentary thought of the world, a conception of a specific
aspect common to all sorts of things and living beings, under which
they appear at once as needing insulation and as endowed with an
energy of high, since extraordinary, potential,—all this without any
reference to the bearing of these facts on human welfare. In this
connexion Iwould merely add that our stock antithesis between magic
and religion becomes applicable only when we pass from this to the
second or moral dimension of the supernatural. Presented in its
double character of tabu and mana the supernatural is not moral or
immoral, but simply unmoral. It is convenient to describe its sphere
as that of the magico-religious ; but strictly speaking it is that which
is neither magical nor religious, since these terms of valuation have
yet to be superinduced. I am aware that the normative function of
these expressions is not always manifest, that it is permissible to speak

of false religion, white magic, and so on. But, for scientific purposes
at any rate, an evaluatory use ought, I think, to be assigned to this
historic disjunction, not merely in view of the usage of civilized society,
but as a consequence of that tendency to mark off by discriminative

Codrington, op. cit., 198, 308.

1

* Tregear, s.vv. Makutu, Miru.

3 J. N. B. Hewitt, The American Anthropologist (1902), N.S. iv. 37 n.
.

Anthropological Essays, 2255q4.
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opithets the good and the bad supernaturalisms, the kingdoms of
God and of the Devil, which runs right through the hierological lan-
guage of the world.

The rest of this paper will be concerned with a more perplexing,
and hence, probably, more controversial, side of the subject. Put in
a nutshall the problem is the following : How does * animism * fit into
the scheme ! Is the supernatural identical with the spiritual, and
is mana nothing more or less than spiritual power ¥ Or, on the con-
trary, are mana and ‘soul’ or ‘spirit' categories that belong to
relatively distinet systems of ideas—do the two refuse to combine ?

As regards this latter question, our minds may quickly be set at rest.
Somehow these categories do manage to combine freely, and notably
in that very Pacific region where mana is at home. The Melanesian
evidence collected by Codrington is decisive. Wherever mana is
found—and that ia to say, wherever the supernatural reveals itself—
this mana is referred to one of three originating sources, namely,
a living man, & dead man's ghost, or & ‘spirit ' ; spirits displaying
one of two forms, that of a ghostlike appearance—as a native put it,
*something indistinct, with no definite outline, geey like dust, vanishing
a8 soon as looked at " 1—or that of the ordinary corporeal figure of a
man. Other manifestations of the supernatural are explained in
terms of these three, or rather the last two, agencies. A saored animal,
or again, a saored stone, is one which belongs to a ghost or spirit, or
in which a ghost or spirit resides? Can we say, then, that * animism
is in complete possession of the field? With a little stretohing of the
tarm, I think, we can. Ghosts and spirits of ghostlike form are
obviously animistic to the core. Supernatural beings of human
and corporeal form may perhaps be reckoned by courtesy as spirits ;
though really we have here the rudiments of a distinet and alternative
development, namely anthropomorphic theism, & mode of conception
that especially appeals to the mythological fancy. Finally, animism
can be made without much trouble to cover the case of the living
man with mang. If o man has mana, it resides in his *spiritual part'*
or * soul”, which after his death becomes & ghost. Besides, it appears,
no man has this power of himself ; you can say that he has mana
with the use of the substantive, not that he is mana, as you can say
of & ghost or spirit. This latter ‘puts the mana into the man' (manag
—a pausative verb) or “inspires® him ; and an inspired man will even
in speaking of himself say not * I” but “we two '4  There seems, how-
ever, to bs a certain flaw in the native logie, involving what comes

! Codrington, op. oit., 1561.
* Thid., 178 aqq.

? Thid., 101,

4 Thid., 191, 210, 153.



5. Conception of Mana: Marell 55

perilously near to argument in a eirelo, Not every man has mana,
nor every ghost ;1 but the soul of & man of power becomes as such
a ghost of power, though in his capacity of ghost he has it in greater
force than when alive.? On the ground of this capacity for earning,
if not enjoying, during life the right to be mana, 1 have ventured
provisionally to class the living man with the ghost, and the spirit
as an independent owner of mana ; but it is olear that, in defiance of
logic, animism has contrived to * jump the olaim .

Having thus shown in the bricfest way that mana and * animism’
oan oecur in combination, I proceed to the awlkward task of determining
how, if treated ss categories applicable to rudimentary religion in
general, they are to be provided each with o classificatory function
of its own. Perhaps the simplest way of meeting, or rather avoiding,
the difficulty is to deny that ‘animism’ is a category that belongs
intrinsically to our science ot all. Certainly it might be said to pertain
more properly to some intereat wider than the magico-religious, call
it rudimentary philosophy or what we will. It makes no difference
whether wo take animism in the vaguer Spencerian sense of the attribu-
tion of life and animation—an attitude of mind to which I prefer Lo
give the distinguishing name of * snimatism '—or in the more exact
Tylorian sense of the altcibution of soul, ghost, or ghost-like spirit.
In either case we are carried far beyond the bounds of rudimentary
religion, even when magio is made co-partner in the system. There
is obviously nothing in the least supernstural in being merely alive,
On the other hand, to have soul is, as we have seen, not necessarily
to have mana here or hercafter. The rudimentary philosophy of
Melanesia abounds in nice distinctions of an animistio kind as follows.
A yom lives without intelligence, and therefore has no ftarungs or
ssoul’. A pig has a farunga and so likewise has a man, but with
this difference that when a pig dies he has no findalo or * ghost ', but
& man's farunga at his death becomes a tindalo. Even o, however,
only a great man's larunga becomes a lindalo with mana, a * ghost of
worship *, as Codrington renders it. Meanwhile, as regards a vui or
* gpirit *, its mtmisnppumtlythanmeuthltufamﬂ or at any
rate s human soul, but it is never without mana? Thus only the
highﬁrgrudmofthiaunimjuﬂnhiumhymkumpmnuﬂ beings ;
and you know them for what they are not by their soul-like nature,
but by the mana that is in them.

It remains to add that mana can come very near to meaning ‘soul ’
or * spirit ", though without the connotation of wraith-like appearanoce,

' Codrington, op. cit, 110, 125, 238; but 176 shows that even the burying.
places of common people ato &0 far socred that no one will go there without due

oAUSH.
* Ibid., 268, * Ihid,, 240; of. 123-6.
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Tregear supplies abundant evidence from Polynesia.! Mana from
meaning indwelling power naturally passes into the sense of ‘intel-
ligence’, ‘energy of character,” ‘spirit’; and the kindred term
manawa (manava) expresses ‘ heart ’, * the interior man,” * conscience,’
‘soul’; whilst various other compounds of mana between them yield
a most complete psychological vocabulary—words for thought,
memory, belief, approval, affection, desire, and so forth. Meanwhile,
mana always, I think, falls short of expressing ‘ individuality ’. Though
immaterial it is perfectly transmissible. Thus only last week a corre-
spondent wrote to me from Simbo in the Solomon Islands to say
that a native has no objection to imparting to you the words of a mana
song. The mere knowledge will not enable you to perform miracles.
You must pay him money, and then ipso facto he will transmit the
mana to you—as we should say, the ‘goodwill’ of the concern. On the
other hand, animism lends itself naturally to this purpose. It is true
that there is often very little individuality attaching to the nameless
spirit (vui) that may enter into a man. But the ghost (tindalo) that
inspires you is apt to retain its full selfhood, so that the possessed one
speaks of ‘ we two—so-and-so and 1.

I conclude, then, that mana, or rather the tabu-mana formula, has
solid advantages over animism, when the avowed object is to found
what Dr. Tylor calls ‘a minimum definition of religion’. Mana is
coextensive with the supernatural ; animism is far too wide. Mana
is always mana, supernatural power, differing in intensity—in voltage,
so to speak—but never in essence ; animism splits up into more or
less irreducible kinds, notably ‘soul’,  spirit,’ and ‘ ghost’. Finally,
mana, whilst fully adapted to express the immaterial—the unseen
force at work behind the seen—yet, conformably with the incoherent
state of rudimentary reflection, leaves in solution the distinction
between personal and impersonal, and in particular does not allow
any notion of a high individuality to be precipitated. Animism, on
the other hand, tends to lose touch with the supernatural in its more
impersonal forms, and is not well suited to express its transmissibility
nor indeed its immateriality ; but, by way of compensation, it can
in a specialized form become a means of representing supernatural
agents of high individuality, whenever the social condition of mankind
is advanced enough to foster such a conception.

This last consideration paves the way for a concluding observation.
Throughout I have been in search of classificatory categories applic-
able to rudimentary religion as a whole. In other words, I have
assumed that the subject is to be treated as if it represented a single
level of experience, and, moreover, that the treatment is to limit
itself to the work of classifying—that is, arranging the facts under

! Tregear, op. cit., 8.vv. mana, manawa.
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synoptic headings. Now such, I think, must be the prime object of
our scienoe at its present stage of development. We must not try
to move too fast. Some day, however, when our knowledge is fuller
and hetter organized, we may hope to be able to deal with the history
of religion genetically—to exhibit the successive stages of a oontinuous
process of orthogenic or central evolution, whilst making at the same
time full allowance for the thousand and one side-shoots of the wide-
spreading family-tree of human culture. Now when it comes to
exhibiting genesis, it may well be, I think, that, along certain lines
of growth, and perhaps along the central line itself, mana will nt
o certain point have to give way to one or another type of animistic
conoeption. Where marked individualities tend to be Incking in
society, as in Australia, there it will be found that the supertiatural
tends normally to be apprehended under more or less impersonal
forms. This holds true even within the strict Aabitat of the mana
doctrine. Thus in the New Hebrides, where the culture is relatively
backward, the prevailing animistic conception is that of the vui or
* gpirit ’, a being often numeless, and, at the best, of vague personality.
On the other hand, in the Solomon Islands, where the culture is more
advanced, the religious interest centres in the findalo mana or ghost
of power—the departed soul of some well-known individual! In
effect, hero-worship has, with the evolution of the hero, superindused
itself upon some sort of polydaemonism redolent of democracy. But
I refrain from further speculstions about religious evolution. They
aretempting, but, in the present state of our knowledge, hardly edifying,
1 would merely add, glancing forwards for & moment from rudimentary
religion to what we call * advanced *, that to the end animism never
manages to drive the more impersonal conoeptions of the supernatural
clean out of the field. The * ghost’, clearly, does not hold its own
for long. Anthropomorphic theism, on the other hand, & view thut
i% bred from animatism rather than from animism proper, dominates
many of the higher creeds, but not all. Buddhism is a standing
example of an advanced type of religion that exnlts the impersonal
aspect of the divine. It is, again, especially noticeable how u thinker
such as Plato, with all his interest in soul, human personality, and
the subjective in general, hesitates between a personal and an imper-
sonal rendering of the idea of God. Thus the ambiguity that lies
sleeping in mana would seem to persist to some extent even when
religious experience is at its most self-conscious. In the meantime
all religions, low and high, rudimentary and advanced, ean join in
saying with the Psalmist that * power belongeth unto God ",

¥ Codrington, op. cit., 122,
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6

FUNERARY CUSTOMS AND ESCHATO-
LOGICAL BELIEFS OF THE ASSAM HILL
TRIBES

By T. C. HODSON. (ABSTRACT)

TaE methods of disposing of the dead as observed among the Hill
Tribes of Assam (Naga, Kuki, and Khasi) include cremation, sepulture,
mummification, simple and elaborate desiccatory processes, and tree
exposure. Combinations of these methods are found, and mortuary
ritual is notably affected by considerations (1) of the social status of
the deceased, and (2) of the manner of his death. Death, whatever
its mode, puts the tribal nerves on the stretch, and affects the com-
munal life, as is proved by the correlated variations of the gennas
or communal tabus. The genna ordinances, which constitute the
unwritten code of these forms of society, rest upon vague indefinite
fear of mysterious misfortunes that ensue, automatically, without
animistic intermediaries, from their violation. In another aspect
they rest also upon the thought that not always nor of necessity does
the sinner bear the consequences of his sin, thus making it the business
of each to see that his neighbour keeps the law. These features are
characteristic and symptomatic of a stage of religious thought prior
to that of animism as defined by Dr. Tylor. The dominant feature is
a haunting fear of the mysterious, the extra-natural, a fear which
draws examples from experience of the essential connexion between
sin (in the sense of breaches, by accident or intent, of the communal
law) and sickness and death. The occurrence of one such misfortune,
of one such ‘extra-natural’ case of death, excites in their minds a
lively dread of an immediate repetition of the event, even, perhaps,
with some superadded terror. Thus, in this area with its extra-
ordinary range of cultural development, mortuary ritual on the one
hand and eschatological belief on the other are alike informed by pre-
animistic as well as by animistic concepts. Those and only those
are immediately severed from the living (as is effected or symbolized
by a solemn communal rite), are believed to be for ever immured in
safe keeping elsewhere, and denied all hope of rebirth—in a word,
are treated as and believed to be really dead—whose manner of
death is due to an extra-natural, yet none the less to them intelligible,
cause. Hence at a stage of religious experience where pre-animistic
elements areconspicuous, we discern the root of the vivifying doctrine
that ¢ the wages of sin is death .



7
THE VEDDA CULT OF THE DEAD
By C. G. SELIGMANN

Tue basis of the Vedda religion is the cult of the dead, and the
Vedda point of view can be best approached by considering the
customs observed when o death takes place. When a man, woman,
or child dies, the body is left in the cave or rock shelter in which death
from sickness occurs. The body is not washed, dressed, or ornamented
in any way whatever, but is allowed to lie in the natural supine
position and is covered over with leaves and branches, One group
of Veddas, the wildest, agreed that a large stone was placed upon
the chest of the dead man. This was said to be an old custom, and
no reason could be given for it. As soon as these matters were attended
to—and it seemed that they were carried through as quickly as possibile
after death—the small community would leave the cave in which
the death had occurred, and avoid it for along time. It was somatimes
stated that they would never return, but T know of at least two
cases in which sons returned after many years to the cave in which
their fathers died. It was always difficult to obtain even & oruids
estimate of the lapse of time between cvents, bub thers was soma
reason to beliove that in one of these two instances the shelter in
which the death occurred was left untensnted for about twelve years.
In any event it is certain that Veddas did in time return to caves
in which a death had ocourred, and that, if any bones were left, no
difficulty was made about picking thess up and casting them into
the jungla.!

It should be mentioned that no fire was lit near the corpse nor waler
left by it when the living deserted the cave.

Among the majority of Veddas, including the two wildest groups,
thers is no avoidance of any of the property of the dead man, and

' Thia mccords with what the Dre, Sarasin say of partially civilized
Veddas: *We never found the least diffioulty when colleoting skeletona. They
[lh?ddu]nnlinylmndywnhnwuthnplmin'hhh.uth#rm
buricd. Wlmmpumdadtudigup:hlhhhn.tharfuthumwpﬁ
looked on with intercst and without showing the least sign of excitement, and
whmitmmmuryh:piu’:lﬂthumnllhmdmdhutbmuunnhhaumh
soil, they were perfectly ready to assist in this. Wa wero always willingly told who
mhmmmhurhdmlpudinulntputm The place of burial woa
always shown us by the rolatives of the deceassd . . . Thus in Mudugals, ncar
ﬂmmilhthluhnndmihagnwolhhdnughm,lmihmmlphdhmn
-.ll:mHulﬂthlmnoihililthﬂr,'—ﬂkll’ﬂnmﬂqiﬂ,p.m
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the sontents of his betel bag would be eaten directly after his death;
but among the members of another group of Veddas, who must be
regarded as pure blooded although their system of magic shows
Sinhalese influence, the betel bag, unless it were a very good and
new one, would be left with the corpse, and in any case its contents
would not be caten, but left near the dead man.  The betel-nut cutter
and lime box which during life were always carried in the bag, would
not be left in the cave with the corpse, but, before they were used by the
living, measures were taken of which the avowed design was to render
them harmless when used by the surviving relatives. Thus the old
headman of the Henebedda Veddas exposed his father's lime box
and betel outters under a bush for a period which was certainly longer
than ten but probably less than thirty days. It was necessary to do
this since, if these objects had been used immediately, the individuals
using them might and probably would have contracted the zame
illness as that from which the dead man suffered ; and, on further
questioning, the old man explained that the yaka producing the illness
from which his father had died, would, for some time and in some
way which he could not define, remain connected with the chewing
apparatus which the dead man had used constantly during his lnst
illness,

Among the village Veddas of Omuni (who have much Sinhalese
bload in their veins though in enlture they appear to owe more to
the Tamils of the East coast than to the Sinhaless), it was stated
that the betel pouch and its contents would be buried beneath the
head of the dead man and a coconut shell of water placed by his side,
These people, who—as Tennent records—settled down some seventy
yoars ago, knew only of leaving the bedy in the cave as a custom
practised long ago by their ancestors; and thers is no doubt that the
adults of the present generation have seen nothing except burial in
graves, probably conduoted in much the same manner as that practised
by the surrounding peasant Sinhalese.’

The Omuni Veddas mentioned two interesting points as regards
this burial. It should not take place in the immediate neighbosurhood
of any of their scanty and primitive chena cultivations, and the grave
should be heyond shouting distance from the village.

To sum up: the speed with which the site of death is deserted
must he taken to indicate that, apart from the disgust aroused by
decomposition, there is something noxious to the living about the
process of dissolution; but so far the nature of this noxious element
iz not olear.

When attempt is made to discover the nature of the noxious influence,
the usual answer given 'is to the effect that *if we stayed where &

* Tennent, Ceplom.  London, 18539, vol. ii, pp. 446-7.
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death has oceurred we should be pelted with stones’. Further
questions made it clear that in many instances there was no definite
idea that some part of the dead man was the sctive agent in the stone-
throwing; on the other hand some Veddas—and these as far 88
I could judge were some of the least contaminated —definitely believed
that it was the spirit or yaka (fem. yakini, pl. yaku) of the dead man
who would cause stones to rain on anybody staying near the corpse.
Ii must, however, be noted that stone-throwing was on many aveasions
desoribed as the method by which these yakw (using the term in
its broadest sense, and by no means limiting it to the spirits of the
recent dead) showed their displeasure. I may cite an example which
ooourred in that part of the Uva jungle known as Henebedda. One
night between eleven and twelve I was startled by a deep groaning
sound of very considerable volume, which was immediately followed
by an outory from the caves some two hundred yards away, in which
the Voddas were living. Neither then nor the next day could I asoer-
tuin the cause of the noise. The Veddas, however, had no doubt on
the subject, but described it as stone-throwing and stated that &
number of yakw must have been annoyed with our proceedings on
the previous day, when, after going throngh the kirikoraha cercmony
over a fine buck which one of them had shot the night before, they
were tempted to show us some part of the kolumadun ceremony without
providing the proper gifts for the yake invoked on that occasion.
They pointed out that it was thesa—the yaku of long-dead Veddas—
who had manifested their displeasure by stone-throwing, though they
all admitted that no one had seen the stones thrown or could point
out the stones with which the alleged bombardment had been effected.
This, combined with the fact that s minority of Veddas frankly admit
that the cause of leaving the site where death has occurred is fear
of the yuka of the deceased, secms to point to the whole process of
desertion being due to fear of the spirit of the recently dead, which
for a short but indefinite time seems to be thought of as existing
near the body it has left, though it was never possible to discover
that this was a elearly formulated belief.

It appeared that, properly speaking, the word yaka should not
be applied to the spirit of the dead for the first four or five days after
death, At times the word prana kariya would be used for the spirit
of n recently dead person, before it had attained the condition implied
by the term yakas. Among Veddas who had come to some alight
extent under Sinhalese or Tamil intluence, thers was no doubt as to
how the spirit spent the greater part of the first five or seven days
after death, This matter will shortly be slluded to; but to make
clear this part of the yaka beliefs of the Veddas it is first necessary Lo
consider some of the ceremonies in which yaku are invoked.
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The attitude of the Veddas to the spirits of their departed, when
these have assumed the condition of yaku, may be first considered.
As each Vedda community consists of a small number of families
who, since cousin marriage prevails, are doubly related by blood and
marriage, the yaku of the recent dead, called collectively the Ne Yaku,
are supposed to stand towards the surviving members of the group
in the light of friends and relatives who, if well treated, will continue
to show lovingkindness to their survivors, and only, if neglected,
will show disgust and anger by withdrawing their assistance or even
becoming actively hostile. Hence it is generally considered necessary
to present an offering to the newly dead, usually within a week or
two of a death having taken place; but a few Veddas stated that
they would not hold a Ne ¥aku ceremony until they specially required
the help of the yaku, or until misfortune threatened or had overtaken
them.

Among most Veddas the offering must consist of cooked rice and
coconut milk, the food that every Vedda esteems above all other;
but betel leaves and areca nut are often added, and the oldest survivor
of a small group of ‘wild’> Veddas stated that this offering would in
the old days have consisted of yams and water, if, as was often the
case, coconuts and rice could not be obtained. In each community
there is one man, called kapurale or dugganawa, who has the power
and knowledge requisite to call the yaku; and in the ceremony of
presenting the offering called Ne Yaku Natanawa (literally, the dancing
of the Ne Yaku) this man calls upon the yaka of the recently dead
man to come and take the offering. The kapurale (who may con-
veniently be spoken of as the shaman; I shall use this term during
the rest of the paper) becomes possessed by the yaka of the dead
man, who speaks through the mouth of the shaman in hoarse, guttural
accents, stating that he approves the offering, that he will assist his
kinsfolk in hunting, and often stating the direction in which the next
hunting party should go. Besides the shaman, one or more of the near
relatives of the dead man may become possessed; but this, though
common, is not invariable. The yaka leaves the shaman soon after he
has promised his favour and success in hunting, the shaman often col-
lapsing as the spirit goes, and in any case appearing in an exceedingly
exhausted state for a few minutes. He soon, however, comes round ;
whereupon he and all those present, constituting the men, women,
and children of the group, eat the offering, usually on the spot on which
the invocation took place, though this is not absolutely necessary.
It was clear that this eating of food which had been offered to the
yaku was an act of communion, and an essential part of the ceremony
which was thought to bring health and good fortune ; for some com-
munities even anointed the heads of their dogs with the milk of the
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offering, explaining that this was done because of their value. In one
Ne Yaku ceremony the shaman fed the nearest relatives of the dead
man immediately after the yaka left him, holding the bowl containing
the offering to their mouths; while, among the wildest Veddas we
encountered, not only did the shamsn while still possessed feed the
children of the group from the bowl and smear the milk over their
fuces, but & number of members of the group, including the grand-
children of the dead man whose yaks possessed the shaman at the
time, placed a small portion of the offering in the shaman’s mouth.,
The above account is an outline of the simplest (and probably &
degenerate) form of death ceremony, but usually the matter s com-
plicated by an invocation of certain yku other than the Ne Yaku.
Many generations ago there lived a Vedda called Kande Wanniya,
a mighty hunter, who on his death became Kuande Yoka and under
this name is constantly invoked to give success in hunting. With
Kande Yaka is also associated his younger brother, Bilinde Yaka.
who was killed by Kande Yaka in a fit of temper, and who, acoording
to another version, is not the brother but the brother-in-law of Kande
Yaka. Now Kande Yaka and often Bilinde Yaka are usually invaked
at the beginning of a Ne Yaku ceremony, and it was pointed out at
different times by a number of our informants that the Ne Yaku
conld not come to the offering unless accompanied by Kande Yaka,
who was even spoken of s bringing the Ne Yaku with him; in fact
many Veddas stated that the Ne Yaku go to Kande and becoms his
attendants. This was borne out by the fact that in two death dances
geen (one held for a man who had died seven days previously, the
other performed to show us the ceremony) Kande and Bilinde Yaka
were invoked and possessed the shaman and gave signs of their favour
to the group of Veddas present, before the shaman became possessed
by the Ne Yaku. Further, many of my informants, especially the
less sophistioated, pointed out that soon after death the spirits of the
deceased Tesorted to Kande Yuke in order to obtain hiz permission
to sccept offerings from their living relatives, and to obtain power
from him to assist them in return for their offerings or to injure them
in the event of their bad behaviour. Thus Kande Yaka, who is of
special assistance in hunting, hecomes lord of the dead; but in spite
of this it was olear that as regards help in getting game Kande Yaka
the spirit scarcely differed from Kande Wanniya, the mighty hunter.
still living and showing kindness and helpfulness towards the people
among whom he dwelt,
Thnmathndnfiuvoutianofthaynhhmntin]iythnmin
all Vedda ceremonies; an invocation is sung by the shaman and often
by the enlookers, while the shaman slowly dances, usually round
thanﬁaringthnthnbmnpupnndinrthuynh. Sometimes the
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invocations are quite sppropriste and consist either of straight-
forward appeals to the yaka invoked for help, or recite the deeds
and prowess of the yaka when he too was o man, as when Kande Yaka
is addressed as * continuing to go from hill to hill [who] follows up the
traces from footprint to footprint of excellent sambhur deer . But
at other times the charms seem singularly inappropriate ; probably in
many of these instances they are merely the remaing of old SBinhalese
charms that are not only displaced from their proper position and
function, but have become mangled in the process, and have become
incomprehensible in the course of time. As the charm is recited over
and over again, the shaman dances more and more quickly, his voice
becomes hoarse, and he soon becomes possessed by the yoka; and
although he does not lose consciousness and can vo-ordinate his move-
ments, he nevertheless does not retain any clear recollection of what
he says and only o general idea of the movements he hus performed.
Most sincere practitioners whom I have interrogated agreed that,
although they never entirely lost consciousness, they were af times
near doing so, and that they never fully appreciated what they said
when possessed, while at both the beginning and end of possession
they experienced a sensation of nausea and vertigo, sud the ground
seemed to rook and sway beneath their feet. Aguin, I do not think
there could be any doubt as to the non-volitional nature of the posses-
sion by the yaka of the bystanders—near relatives of the dead man—
which took place during the Ne Yaku ceremony; although there was
nothing about the general behaviour of any of the Veddas with whom
I came in contact that suggested a specially neurotic or hysterical
tendenoy.

The strong desire for,and the belief in the possibility of, companion-
ship and communion with the kindly dead on appropriste ocoasions
ssems sufficient to explain the phenomena of possession smong tha
Veddas, especially as it was also thought that in a general way the
shamans might be expected to be lucky on account of their communion
with the yaku. Many instances ocourred which showed how strong
was the feeling of good fellowship which the living had for the spirits
of their dead. Thus at Sitalawanniya, on the occasion of the perform-
ance of a Ne Yaku ceremony got up at our request, Handunu, the
shaman and leading man in the small community, volunteered the
statement that he and his people were delighted to hold the ceremony,
sinee it was seldom that they were able to offer their Ne Faku such food
as that provided by us, Again, after his own father had been invoked
and had expressed his unqualified pleasure at the good things provided
for him, there was some discussion as to further dancing, because the
dancer really felt exhausted, but all urged the continuation of the
coremony, since there were other yakw who might well be invoked
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on an octossion when an unusoally plenteous supply of food was pro-
vided for them. Again, in the ceremony which ensured the zafe taking
of rook honey it was explained that every mals member of the little
community must perform this dance, since only thus could they
cortainly expect to share in the benefits to be reaped from the goodwill
of the yaku ; but the best example of the feeling of affectionate regard
and of kindly good fellowship existing between the living and the
dead is the end of the invocation on the occasion of the Ne Yaku
ceremony at Sitalawanniya; for surely there can be no closer com-
munion between the quick and the dead than that implied in the
invocation, which is fully earried into effect by every member of the
community sharing in the food that has been offered to the yaku:—

Sulutation! BSalutation! Part [of our] relatives! Kinsfolk!
Having called [you] in time (i.e. at_the right time) [we] gave you
white rice. [You] eat [and] drink. Do not think any wrong (i.e. do
not form an unfavourable opinion of us), We also eat and drink
[the same food].

The favours asked of the yaku are primarily their assistance in the
quest for game and honey, in return for which, besides being given
the food to which they are called, they are promised o share of the
kill or of the honey they have assisted to procure. Thus at Galmede
the Ne Yaku were invoked as follows for success in hunting :—

Salutation ! Malpennae wannal To-day [I] have no livelihood.
[You] must give to-day binbatu (i.e. wild bringal). [You] must allow
the four-footed persons (i.e. dogs) to catch iguanas. Having roasted
%pnl‘t of them in an hour (i.e. the Sinhalese hour of twenty minutes)

will make [snd] give [you) in proof [of it] a charcoal meat altar
(i.e. meat roasted over charcoal will be offered). This very night
[you] must grant [me] power to obtain livelihood !

Again before seeking honcy the assistance of the yaku was also

sought :—

TLord! New (Goddess! to-day [you] must show [me] a beehive.
Having chopped (it out] I will hide it
This was understood as a promise of honey to the yakini whose aid
is sought, and seems to hint that the hunter and the yakini will share
the comb. It is not usual to speak of the Ne Yaku as new gods,
but they are often spoken of s alutyaku (new yaku), and among some
Veddas the bower built for them is styled the alufyakagama (town-
ship of the new yaka).

At Dambani among the Village Veddas the appeal was even simpler
and more direct i —

Our father who went to the other world, come to this world.

* The meaning of these words is quite uncertuin.
¥
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Accept (?) rice. Place [for us] the sambhur, place [for us] the axis
deer, accept(?) this basil leaf. Come very quickly, accept (?) [this]
rice, accept (?) [this] rock honey, accept (?) [this] betel leaf. Place
for us the sambhur, place [for us] the axis deer. Come very quickly.!

Arrows play a considerable part in the Vedda cult, but, on account
of the time limit, I shall restrict myself to describing the use of the
ceremonial arrows, called aude, employed in the invocation of Kande
Yaka, Bilinde Yaka, and the Ne Yaku. These ceremonial arrows
have a blade some 8 to 18 inches long, which is usually hafted into
a handle often considerably shorter than the blade, and which is some-
times covered with incisions so roughly executed that they scarcely
form a pattern. These, though possibly to some extent decorative
in intention, are certainly not so in fact; so that perhaps they are
only there to serve the useful purpose of preventing the hand from
slipping? Such ceremonial arrows are generally heirlooms, not
necessarily passing from father to son, but rather being handed down
in apostolic succession from shaman to shaman ; and among the Village
Veddas of the Bintenne I have handled one such blade with a history
running back for five generations. These arrows are carefully preserved
by the shaman; and just as he himself observes certain dietetic rules,
avoiding eating pig and fowl, which are supposed to be particularly
repulsive to the yaku, so among those more sophisticated communities
who believe in the periodical uncleanness of women, special precau-
tions are taken to avoid the possible contamination of the aude, as
these arrows are called.® This is generally done by keeping them in
some comparatively remote spot such as a cave or in the roof thatch.
It is necessary that the shaman should hold one of these arrows in his
hand when invoking Kande Yaka; he should also have one for Bilinde
Yaka, though as a matter of practice Kande Yaka and Bilinde Yaka
were often invoked using the same aude, another aude being reserved
for invoking the Ne Yaku. Both arrows were, however, commonly
held in the hands during the whole of the Ne Yaku ceremony ; but in
spite of this no confusion seemed to arise, nor had the observers the
least difficulty in saying which aude belonged to Kande Yaka whenever
they were asked.

The offering of rice in the pot would be stirred with the aude, betel
leaves might be ceremonially transfixed with it, and among the
Mudugala Veddas the testing of the quality of the food provided for

* The meaning of the word translated ‘accept’ is not quite certain.

* These ceremonial arrows are doubtless identical with the large blades de-
scribed by various authors as formerly used in shooting elephants.

3 The belief in the periodical uncleanness of women has been borrowed from the
Sinhalese. It did not exist in the ¢ wildest’ group met with, on the other hand
we found it among all the more sophisticated Veddas, attaining a maximum where
these had come most under foreign influence.
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the yaku was performed with the help of the aude, the shaman possessed
by Kande Yaka using it to remove from the pot a few grains of rioe,
which the yaka in the person of the shaman several times smelt before
expressing his approval of the offering provided.

An extract from an account of the Ne Yaku dance performed at
Banderaduwa, in the Eastern Provinee, will make clear the important
part played by these aude in that ceremony :—

The shaman Tissahame . . . placed two aude on the kirikoraha’
and salsamed to the bowl, and then began to dance in the usual
manner, first holding one arrow and then holding both, one in each
hand; that in the right hand being for Kande Yaka, that in the
left for the yaka of Tuta, the recently dead man. . . . As the shaman
danced, he stabbed at the Mriborahe with the aude: in this way the
ne yaka by whom he was possessed was pleased to show his power. ...
Soon the shaman began to shake and bend his head forward, and was
immediately supported by one of the onlookers, into whose arma he
fell back. After remaining still a few seconds he hegan to dance wildly,
stabbing the aude in the air. . . . Leaping away . . . he tracked an
imaginary sambhur round the dancing-ground, golding the two auds
crosswise to represent the bow and arrow. However, he made no
feint to shoot, and put the aude on the kirikoraha. Supported by
one of the Veddas he again danced round the kirikorahs . . . and
then bending over the kirikoraha fell back . . . but he soon revived
and took the aude and approached the dead man’s brothers in turn,
who both became by the me yaks and fell back uncon-
scious. Then the shaman smeared their bodies with coconut milk,

throwing some into their mouths, and . . . then took the arrows and
struck o betol leaf on each and danced . . . but the men who were
not relatives of the dead man he threatened to stab with the aude.

Tt is now possible to consider the condition of the spirit of the
deceased for the first few days after death, among those Veddas who
state that there is o definite time before the spirit prana kariya becomes
a gaka. Among the least sophisticated who held this belief it was
thought that the prana kariya resorted to Kande Yaka a few days,
perhaps three or five, after death, and then obtained permission from
him to accept offerings from the living and thus become numbered
among his sttendants, the Ne Yakw; but beyond a vague idea that
the spirit might perhaps exist for a ghort time at the site where death
had occurred, these folk had no knowledge of its state before it reached
Kande Yaka, Veddas who had come more under Sinhalese influence
asserted that it spent some three days in the neighbourhood of the
death scene, which it only left to seek the Kateragam god and obtain
his permission to become a yaka and pass into the train of the atten-
dants of Kande Yaka, and so become a Ne Yaka capable of accepling
offerings from the living and helping and injuring them.

! Literally milk-bowl, the name spplied to the bowl containing the coconut
milk and other food offered to the wakw.

i
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Besides the important part in the Vedda cult of the dead played
by the propitiation of the Ne Yaku and of the yaku of certain other
Veddas, such as Kande Wanniya, who as yaku have attained to special
importance (approaching that of culture heroes in other forms of
belief), there is a certain feeling of reverence for a host of unnamed
yaku. Little attention is paid to these, but since it is stated that
they too were once men, the suggestion may be hazarded that they
represent the yaku of the forgotten dead. These yaku, although all
around in the jungle, are in some instances thought of as vaguely
attached to special localities, especially to glades in the forest, unusually
large trees, and above all large rocks and rocky hilltops. The yaku
of rocks and hilltops indeed tend to become named, taking the name
of the hill they inhabit, and even among the less civilized Veddas
are sometimes identified with the yaku of Vedda headmen who have
lived on or near the hills. On the other hand among the more sophis-
ticated Veddas these yaku tend to become less and less the spirits
of dead Veddas, and finally, under Tamil influence, are thought of
as dangerous spirits, immigrants from beyond the Ocean, who each
with a female of his own species haunt the hilltops and send disease.
Somewhat akin to these yaku in their less dangerous forms are the
Kiriamma (literally, milk-mothers), the yaku of Vedda women, generally
the wives of Vedda headmen or chiefs, many of whom are especially
thought of as existing on the sides and tops of hills where there are
rocks and springs. They are sometimes jealous of people gathering
honey—indeed there is a tendency to avoid rocky mountain tops on
their account; but they may be placated by a charm, or sometimes
a little honey is left for them with a muttered kapaw Kiriammala—
‘eat, O Kiriamma.’® They not infrequently send sickness, at least
among the more sophisticated Veddas, and retain the fondness for
children which they felt in their lifetime, to the extent of sometimes
stealing them; and it is especially to avert this danger from the
Kiriamma that an arrow is often struck into the ground by the side of
a sleeping child.

A few kiriamma have become rather important yaku, notably an
old woman of the Unapane clan now known as Unapane Kiriamma,
but such kiriamma do not appear to be especially associated with
rocky or hilly sites.

I have now outlined the leading features of the Vedda cult of the
dead. But it must not be thought that the whole matter is as simple
as the above description indicates; for the beliefs of the Veddas have
been complicated by Sinhalese and, to a less extent, by Tamil influence,
nor are these factors always or entirely of recent introduction. Three
or four centuries ago there were thriving communities of Village
Veddas spread over the Matale district and occupying both sides of the
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Mahawelliganga below Alutnuwera; indeed the villagers on both sides
of the river still claim to be descendants of Veddas, although at the
present day the inhabitants of a number of them belong to the rather
low caste of potters and the only remains of their former condition
appears to be their somewhat unusual keenness as hunters. Mr.
H. Parker—whom I take this opportunity of thanking for much assis-
tance in the preparation of this paper, as well as for the translation
of theinvocations already given—tells me that a sixteenth-century MS.
records the appointment of a Vedda chief as Bandara Mudiyanse
(a Sinhalese title applied only to high caste chiefs).! His name was
Panikki Vedda, i.e. Panikki the Vedda; he was especially famous
for capturing elephants, and took some to the king (Bhuvanaika Bahu
of Kotta) with another Vedda chief called Liyana Vedda. Other
chiefs expressly said to be Veddas of the Vedda Wasagama are men-
tioned in an early seventeenth-century MS. But in the present argu-
ment special interest attaches to Panikki Vedda; for Panikkia Yaka,
said to be the yaka of a long-dead Vedda chief who was especially famed
for his knowledge of cattle and his skill in capturing buffalo and
elephant, is invoked by some of the less * wild * Veddas in the Kola-
madua ceremony, which confers prosperity on villages and cattlefolds,
averts pestilence, cures sick folk, and, by bringing success in jungle
craft, confers safety in the jungles. Mr. Parker agrees with me that
the Vedda Panikkia Yaka of to-day may safely be identified with the
sixteenth-century chief Panikki Vedda. Now Panikkia Yaka is one
of many yaku of dead chiefs known to certain of the less wild
Veddas. Other groups which have come equally under Sinhalese
influence do not know many of these yaku, including Panikkia Yaka,
but know of other yaku whom they say are the yaku of dead Vedda
chiefs; so that it seems clear that, through the agency of the more
civilized and settled Veddas of a few centuries ago, a number of yaku

of men whose lives had been passed under Sinhalese influence have
been gradually introduced to the less civilized Veddas. The cult of
these yaku—so long as they retained, as we know they did, the charac-
teristics they possessed while living—cannot but have spread Sinhalese

influence; and, as we know that the worship of these yaku has spread at
the present day to groups of Veddas who, if not the wildest, are yet
less sophisticated than Village Veddas, it is only reasonable to suppose
that this process accounts for a number of foreign elements which
have been introduced into the Vedda cult of the dead. The whole

1 There is abundant evidence that centuries ago there were thriving Vedda
communities—or at least communities with enough Vedda blood to be called
Veddas by their contemporaries—politically organized, having as headmen
chiefs who exercised considerable influence and were in constant relation with
the Sinhalese court.
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process must have been much facilitated by two facts. Firstly the
Sinhalese recognized the Veddas as belonging to a caste equivalent
to the highest of their own, and even their chiefs did not hesitate to
intermarry with them; indeed many Sinhalese chicfs at the present
day trace their genealogy back to Veddas, and are still proud of their
distant kinship with the present-day Veddas. In the second place
the Sinhalese! have at the present day—though under another
name—a cult of the dead which is comparable to that of the Veddas.®

The other intrusive element in the Vedda cult of the dead is the
adoption of more or less of the Sinhalese and Tamil demonology and
even of certain of the Sinhalese gods. The explanation of this is
the same as that already given in the case of the foreign yaku pro-
pitiated by the more or less civilized Veddas, and suggests immediately
that lists of the names of demons known to different groups of Veddas
should bs compared together. When this is done, it is found that,
the wilder the group of Veddas, the fewer are the demons known.
The matter is thus to be explained by a gradual and long-continued
infiltration of foreign influence through the more sophisticated
Veddas to the wilder groups. Although I am unable to adduce any
avidence as to the length of time the process has been going on, there
spems no reason to limit it to recent times; indeed the well-defined
Vedda characteristics that some Sinhalese demons have assumed among
the wilder groups of Veddas suggest that the process has besn going
on for an indefinite time. Thus among practically all Veddas, except
the most sophisticated Village groups, the Sinhalese demons become
yaku, expressly stated to be the spirits of dead Veddas ; and they may
he attached to the train of a really Vedda yaka. So among one group

' This refers to the Kandyans, not to the Siohaleso of the low southern and
western districts of the island.

* Tt must be remembered that—as pointed out to me by Mr. Parker—it is in
accordanos with Sinhalese Buddhist tesching that the epirits of the deceased
may becoms yakw. Further, Mr. Parker says in & letter: “Tt it a common
pmﬁmuﬁhnﬂmiiuﬂinhxﬂmun(ﬂmﬂnﬁha“'utmﬁmmmhnﬂrﬂm
to the spirits of decensed chiefs and important ancestors. . . . They are called
Bandaras, ‘Ihnymlllelumdau’fnkuhythnﬁ{nhuhn.-ndmgnmnﬂr
hurtful ; but some have certain protootive functions and protect cattle and
coconut trees and orope.” 1 have myself colleoted notes of a recent canonization
of this kind. Soon after the death, nbout 1872, of an influential Ratemahstmays
of the Wellusse district, a number of unusual happenings suggested that one
of the dead was trying to attract the attention of the living. A magical ceremony
showed that the dead man responsible for these uncanny cvents was ane of
the recent dead, and o shamaniatie rite determined that the spirit desiring offerings
and honour was that of the Ratemahatmaya who is now honoured as Godegedera
Distave Bandar. It may be pointed out that in the old days a Ratemahatmays
corresponided somewhat closcly with » Seotch * Laird "
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of Veddas the Sinhalese demon Indigollas becomes Indigole Yaka,
ane of the Ne Yaku, and simply a named attendant on Kande Yako.
In another community he becomes a powerful yaka who, although
not as important as Kande Yaka, gives sucoess in hunting; while
among yet more sophisticated Veddas he has replaced Kande Yaka,
who i8 no longer known, and has become Lord of the dead, the Ne
Yaku joining his following and obtaining from him permission to
accept offerings, exactly as among the wilder Veddas the Ne Yaku
resort to Kande Yaka.

As regards the fairly numerous Sinhalese gods adopted into the
Vedda cult, among Village Veddas Kateragam Deyo—the Kateragam
god, s0 spoken of ; for curiously his name seems unknown to the
majority of his Vedda worshippers—has become the Lord of the
dead to whom the Ne Yaku resort; while silver charms dedicated to
him may be worn to remove sickness, these being given subsequently
to pilgrims bound for his shrine to be offered there to the god.

8
MAGIC
By F. B. JEVONS

Tug purpose of this paper is to provoke a discussion of the uestion,
What is Magic ¥ And I raise the question in the hope that the dis-
oussion may lead, now or hereafter, to some definition of magic which
gan be generally accepted by those who have occasion to use the term.

In the first place, I would ask you whether magic necessarily implies
s magician. To some, 1 suppose, magic would scem to imply & magi-
cian, exactly as witcheraft necessarily implies o witch : if there were
1o witeh there could be no witcheraft, and so, too, it may be held
that, if there were no magician, there could be no magic. But it is
possible, as against this view, to quote instances of magic in which
no magician appears or ¢an appear. For instance, it may be believed,
and has been believed, that the yellow cye of the stone-curlew is
capable of drawing out the yellow joundice from a man. Here we
have & proceeding of a magical nature in which no magician appears
and to which no magician is necessary. This, 1 need hardly say, is
but one instance of s very large number of such cases. 50 numerous
and important are the instances of this belief that like produces like,
that Dr. Frazer, in his History of the Kingship (p- 38), is inclined to
say that any definition of magio which suggests or implies ‘ a con-
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scious agent ' as necessary to magic * limits the scope of magie too
narrowly . In other words, then, on this view magic does not
necessarily imply any magician. And it is this view to which T wish
first to call your attention and on which I wish to invite your opinion,

On this view, though in some acts of magic a magicinn appears,
in others he does not, And the questions at once arise, Which of
these two varieties of magic is to be rogarded as the carlier ¥ Which
of them containg the root-idea? Is n conscious personal agent essential
to magio, or is he not ¥ In The Golden Bough (20d ed., i. 61) Dy, Frazer
inclined to think that the conscious personal agent is not essential,
and that in the earliest and simplest forms of magic no magician
was believed in: wherever magie, he says, * occurs in its pure un-
adulterated form, it assumes that in nature one event follows another
necessarily and invariably without the intervention of any spiritual
or personal ageney.” Dr. Frazer would, of course, not deny that in
the later, less pure, and more aduolterated forms of magic, the events
which originally had besn conceived to oocur without the intervention
of any personal agency eame to be ascribed to the personal agency
of a magician : but the root-idea, the pure unadulterated form, of
magic was the assumption that in nature one event follows another
necessarily and invariably. The yellow eye of the stone-curlew
naturally and necessarily draws the yellow jaundice out of a man ;
the intervention of & magician or of any spiritual or personal agency
is unnecessary.

This view of the nature and origin of magic is, however, open to
some objections. For instance, it implies the belief that things act
upon one another; and that such action, or such necessary and
invariable succeseion of one event upon another, is magical. But in
the period of Animism the things that act upon one another are
conceived to be not inanimate things but animated, acting from
much the same motives and in much the same way as men do: the
only agency which man then conceives of is personal agency. And
if the Animistic period be the carliest period of human evolution,
then the magic of that period cannot have been supposed to ocour
* without the intervention of any spiritual or personal agency’; for
nothing was then helieved to occur without the agency of some spirit
or personality. Again, not every action which every man or child
performed can have been regarded as magical : there was no magic
about the ordinary, commaonplace actions of evervday life. In fine,
in the Animistic period, everything which happened was ascribed to
personal agency ; and of personal actions, as of personal experiences,
only the minority were regarded as magioal in their nature,

These considerations may incline us to believe that at the outset,
in the Animistic period, magic, like everything else, must have been
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regarded as the work of o conscious agent, That, indeed, is & possi-
hility which docs not escape the notice of Dr. Frazer : he says that
Practical Magio is * a set of precepts which human beings observe
in order to compass their ends® (Kingship, p. 39). This seems to
admit, or imply, that from the very beginning there could be no
* practical magic ® without » conscious agent, a human being, having
an end in view which he wished to compass. It is, then, from this
alternative starting-point, afforded to us by Dr. Frazer, thet it seems
preferable for us to set out: magic is one of the means whereby
human beings seek to compass their ends.

Without a magician there could be no magio, just as there can be
no witcheraft without a witch.

Taking this as our starting-point, and bearing in mind that it was
anly remarkable and extraordinary proceedings which were regarded
as magical, we have now to inquire how a mun comes to be regarded
as & magicisn, that is to say, as having power to do remarkable and
extraordinary things, such as ordinary persons could not do. The
first point to recognize is that a thing must happen before it can
call for explonation ; and that it is only extraordinary things which
arrest attention and provoke the mind to attempt to explain them.
The next point is that, in the Animistic period, the only explanation
which conld be afforded of anything that required explanation was
that somebody did it; and, the more extraordinary the thing, the
more extraordinary must have been the person who had the power
to do it. Now, to the savage, illness and death from illness are
amongst the most mysterious of things that happen ; and the only
explanation that is entertuined, or is possible then, is that the sick-
ness has been produced by somebody ; and the first practical question
accordingly is, Who did it? Whoever did this unpleasant thing, in
this mysterious manner, ¢vidently had a mysterious power of acting,
and of producing unpleasant results, from a distance. In a word,
such a person was a magician or witch. From this point of view,
therefore, magic may be roughly defined as the mysterious power of
a human being to cause injury to some other person, who is at a
distance.

Intbamxtp]m.whmthummpﬁmiumadathﬂﬂlmm
death following on illness, must be due to the action of somebody
who has the power to produce illness, and to produce it seoretly,
mysterionsly, and from a distance, an attempt will naturally be made
to discover who is the person at work causing the illness ; and, inus-
much as no person has in fact caused the illness, suspicion will fall
on some one who has not cansed it, but who appears the sort of persan
likely to have produced it. Among the persons who are surmised
to possess the mysterious power to do things of this kind are old
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women, persuns with the evil eye, and persons possessing mesmeric
or hypnotic power.

Here, perhaps, some one may be inclined to suggest—and it is for
you to consider the suggestion—that if, as is probably the case,
mesmerism or hypnotism was ot least as common in the Animistie
period as it is at the present day, the belief in magio may have
originated in simple observation of the facts of hypnotism. The
mesmerist was apparently seen to throw the patient into a swoon.
The power of the magician, therefore, on this view was not a matter
of indirect and uncertain inference, but of direct observation. It was
not action from o distance and in secret, but an action performed
in the presence of bystanders and witnessed by them. First of all
the mesmerist or magician was seen to throw his patient into » tranve ;
and then it was easy and natural to sscribe to him things, such as
sickness or death, which he neither caused nor was capable of causing.
Now, I am far from denying that here we have a set of most important
facts which are contributing causes to the extension and maintenance
of the belief in magie. But, for all that, I venture to press the view
that in them we have not the origin of that helief. Sickness and
death from sickness are much more often met with than persons
possessing and exercising mesmeric power. An explanation of sick-
ness, therefore, would be sought everywhere, even where nobody
possessed, or where no one was known to possess, hypnotic power ;
and, in the Animistic period, the explanation would necessarily be
that the sickness or death was caused by some one who had the power,
mysterious though it was, to produce it secretly and at a distance.
The universality of the belief in magic seems to require a more wide-
spread cause than is afforded by hypnotic power, which is exceptional
rather than general. And a more widespread cause than death it
is not necessary to seek. From this point of view we can admit
that & person who believes himself to have been bewitched may fall
sick and die in consequence ; and yet we may safely hold that most
cases of fatal sickness amongst savages are due to other causes, even
though all such cases are, after the event, asoribed by the savage
to the operation of witcheraft.

We have, then, to inquire what is the operation or rather the modus
operandi of the person who is believed, and who therefore believes
himself, to possess the power of causing people to fall ill and die.
In the belief both of himself and of those who employ him, he possesses
the power to do this thing. All that is necessary, therefore, is that
he should exert his power. A person with the evil eye has but to
fix his glance upon his vietim ; or the hypnotist has but to command
the patient to fall into a trance, In these cases the magician is face
to face with the person on whom he operates. In most cases of
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magic, however, the magician operates on a person who is not face
to face with him, but at a distance. Here too, however, the modus
operandi is the same : the magician or witch has but to exercise his
power—if he is sn Australion blackfellow, he has but to * point '
hia stick—and the victim falls, He has but to say the word, and
the thing is done. What he wills, that he does, there and then, by
the power which he possesses and in virtue of which he is a magician.

Now, if the modus operandi of magic were never more complicated
than that, there would be no possibility of ascribing the effect pro-
duced (or supposed to be produced) to anything but the power exercised
by or issuing from the magician. But, as a matter of fact, the modus
operandi tends to become more complicated, because the magician
desires to make assurance doubly sure. Not only does he point
his stick : bhe also mokes an image of the victim. Not only does he
indicate the blow : he deals it. And his magio has, therefore, been
described as * mimetic® or  imitative' magio. The essence of it
has been supposed to consist in the fact that the magician imitates
the result which he wishes to produce. On that supposition it has
been inferred that the principle on which the mugician, consciously
or senii-consciously, acts, is the principle that like produces like.
From that it is but one step further to draw the inference that, if
like is believed to produce like, if things are assumed * to act on each
other at a distance, through a secret sympathy * (Frazer, Kingship,
p. 40), then the result is not believed to be produced by the magician,
nor is any power of producing it believed to be his; but what is
assumed is * that in nature one event follows another necessarily and
invariably without the intervention of any spiritual or personal agency ’
whatever (Frazer, Golden Bough, 2nd ed., i. 81).

All this argnment follows naturally enough from the original pre-
miss that the modus operandi of the magician is * mimetio * or ‘ imita-
tive”. But I venture to suggest that it is not discovered or realized
in the Animistio period that the action of the magician is mimetic.
If we assume—mistakenly, in my opinion—that from the very
beginning every magical rite was believed to be effective of itself,
and without regard to the person who performed it, then it is indeed
clear that from the beginning men held * thet in nature one event
follows another necessarily and invariably *; and that no magician
was required to make one event to follow upon another. But it is,
as a matter of fact, undeniable that magicians and witches do exist,
and are firmly believed to have the mysterious power of doing ovil
at & distance. And if we examine more carefully the modus operands
of such magicians as are believed to have this power, we shall find
that it is not either intended or understood to be mimetic. When
n magician makes an image of his enemy—or of his client’s enemy—
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and sticks & knife into it, the belief is that the enemy feels the knifo
go in, then and there. To us, indeed, who distinguish between the
categories of likencss and identity, it is clear that sticking the Lknifo
into the image is only like sticking it into the encmy. But to the
magician and to those who believe in magic, the one thing is not like
the other, but identical with it. In other words, the categories of
likeness and identity, which to us are distinguishable and distinet,
were (as Mr. L. T. Hobhouse points out in his Morals én Evolution,
11, chaps, i, i) for primitive thought * interwoven in wild confusion *,

No interval of time elapses between the waving of the magician's
wand, or the pointing of the Australian’s stick, and the production
of the resnlt, He strikes with his staff, or he utters the word, and
the thing is done. The plunging of the knife into the image of the
cnemy is not—in the belief of those who fail to distinguish botwesn
the categories of likeness and identity—followed subsequently by
the plunging of an imaginary knife into the body of the enemy. The
one thing is not followed by the other ; there is no sequence in which
the one event follows the other necessarily and invariably ; the one
thing is not like the other—it is the other, Likeness and identity
are not discriminated. It is not at all necessary that the image
should be like the vietim—likeness is not sought when jdentity is
assumed. It is not even necessary that there should be an image
at all : the Australian blackfellow simply points his stick in the
direction of his distant enemy, and the injury is thereby, there and
then, inflicted. To point the stick is to inflict the injury : the two
things are not differcut but identical. To melt the image is to con-
sume the enemy : the two things are not like but identical. They
are not two things : they are one. The action indicated—by pointing
the stick or melting the wax—is the action willed, There are not
two actions of which one is like the othor, and of which one is followed
by the other. There is one action which the magioian wills and
which he indicates, whether by his look, or his gesture, or by his
words,

In the earliest stage of witchoraft, then, I submit, the magician
does not mimic or imitate that which he wishes to do: he does it.
If, as is sometimes the case, lie is a mesmerist or hypnotist, he does
not imitate a swoon or & trance : he produces it. If he has the evil
eve, he does not imitate or mimie anything : the evil falls with his
glance upon the vietim. And the injury is done, not because of
any rite which he performs, but because he has the power, in the
belief of himself, of the bystanders, and the vietim, to inflict it. The
cases are well attested in which the victim dies as soon as he learns
that he has been bewitched,

But though the Australian blackfellow need only point his stick
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to bring his enemy down—just as the hypnotist need only indicate
his will, and the patient swoons—the more clearly and carefully the
mngician expresses his will, the more surely his power will take effect.
Henece, he not ouly points his weapon, he drives it into something
which represents the victim. The something at first need not resemble
his victim. But if it does, it makes assurance doubly sure. The
image then made is indeed like—und to us it is only like—the vietim ;
and the action of the magician is only like the effect he purposes to
produce. But for the performer the categories of likeness and identity
are confused ; this blow which he deals is not merely like, it is the
blow which he wishes to deal. At this stage, however, in the growth
of magic, it may become ot times apparent that it is both like and
identical. This stage may be illustrated by the use of masks in sacred
eeremonies all over the world : the wearer of a mask which representa
o deceased ancestor, or & divinity, is made by the wearing of the
mask not only like the person it portrays: he is genuinely believed
by all to be identical with the personality portrayed, just as the
stabbing of the victim's image is unfeignedly believed to be the
stabbing of the victim himself—likeness is not discriminated from
identity. The mask-wearing iz not in all cases conscious frand, any
more than the practice of witchoraft is. The belief—even of the
performers—is in many cases undoubtedly genuine.

What helps forward the discrimination of the two categories is the
discovery of the fact that the operation of magic is not in all cases
immediats : the stick iz pointed, but the victim does not fall ill until
he is told he has been bewitched, and that may be some time later. The
interval of time which elapses or may elapee between the rite and its
fulfilment tends to cause the victim's illness or death to be regarded
as the result of the rite; but it would be, I think, a mistake to imagine
that the victim’s illness or death is ever supposed to be due simply
or solely to the rite. It is true that the magician may ascribe his
failures to the fact that he failed to perform some detail in the rite
properly. But it is also true, and in this connexion it is mare im-
portant, that, when the magic comes off, the success is sccepted
both by the magician, and by those who witness it, as due to the
personal, mysterious power of the magician himself.

There remains, however, the class, the large class, of instances
known under the name of sympathetic magic. In them no magician
whatever appears. Wearing the feathers of a bald-headed buzzard
produces baldness, or the sight of a squirrel canses rheumatism ; or
the glance of the stone-curlew extracts jeundice from a man. Here
it may b alleged, and as o matter of fact it is alleged, that we have
things believed to be acting on each other through a secret sympathy,
or one event following upon another, necessarily and invariably,
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without the intervention of any spiritual or personal agency, or of
any magician’s power. But once more we have to bear in mind
that in the period of Animism every event whatever, which arrests
attention and demands explanation, is explained as being due to
personal agency and personal power. If anything unpleasant—
rheumatism or what not—oceurs, somebody must have done it. The
question never is, What caused this event ? It always is, Who did
this thing? The answer may be, This man; or it may be, This animal,
or That bird. And the reason why the buzzard or the squirrel arrests
attention, as being the guilty agent, is the likeness or rather the
identity of the cramped attitude of the squirrel and of the sufferer
from rheumatism, or of the baldness common to buzzard and man
alike. Just as the magician points his stick and his vietim falls, so
the stone-curlew eyes the sufferer from jaundice, and the jaundice
comes out: magician and curlew alike possess a power which is
mysterious and personal ; and it is, I submit, a misunderstanding
to conceive that, in the case of either, the result is supposed by
Animistic man to take place ‘ without the intervention of any spiritual
or personal agency’. The squirrel or bird is as much a person as
the magician, is equally regarded as ‘a conscious agent’, and is
believed as such to possess the same power to work disagreeable
wonders as the magician. The squirrel operates by its cramped
movements in exactly the same way as the magician by pointing
his stick, or stabbing an image. Where we see likeness, the savage
feels identity.

For the purpose, therefore, of raising discussion of the question,
What is magic ?—I submit as a rough definition that magic is the
mysterious power of a person or conscious agent to cause injury—
or, secondarily it may be, benefit—to another person, who may be
at a distance; a power which when exerted is accompanied by, or
ascribed to, an exclamation, gesture, or action indicating and effecting
what is willed. To us the exclamation or gesture only indicates
what is willed. In the opinion of the savage, who fails to discriminate
between the categories of likeness and identity, the action he performs
not merely resembles, but is the action which he wills.
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PERSONAL AMULETS IN EUROPE

By L. ECKENSTEIN. (AnstRact)

TrE personal amulets of Europe are the tools of a primitive faith,
which, I think, preceded the practice of magic, in the sense that things
that have a certain likeness react on one another. The use of amulets
has accompanied man from a remote period, and their choice and
the ways of treating them afford additional material for the study
of primitive belief,

Many amulets are identical with those that have come out of ancient
burial-places, others have survived as attributes of heathen divinitics
and as emblems of the saints. Their use under different aspects
illustrates the continnity of human conceptions and the transforma-
tions which these conceptions undergo.

The giant accepted a stone or an egg 86 his external self or alter ego.
On the same basis the owner of an amulet accepted o connterpart or
alter ego of some part of his body. He did so owing to the observed
likeness between the two, which might be in shape or in colour.
Blood-stones, or other stones, that are flecked with red are accepted
as staying spontaneous bleeding, as is shown by examples cited in
history and recovered in different parts of Europe in recent years.
One of these in Ttaly had the shape of a drop of blood; others were
suspended by a red ribbon. This addition of like to like intensified
the presumed power of the amulet,

Some amulets are peculiar to men, others to women. Pendants are
heirs to the phallic emblems : in Italy men still wear a branch of red
coral ; while in northern latitudes a seal or other pendant, often
made of heliotrope, is worn attached to the watch-chain. Women,
on the other hand, wear beads. Many such beads eome out of the
oldest British and other women’s graves. Italisn women at the
present time wear a white bead as the aller ego of the breast while
they are nursing, which is often of agate having the appearance of
milk dilated with water. The use of the stone in this connexion
recalls the cult of the * Agatha Mater’ whose breasts were processionally
carried round in Sicily, and of the Christian Saint, Agatha of Catania,
whose breasts were cut off in martyrdom, Again, Italian women
wear & red bead as a safeguard to their health, while the German
woman ties a red thread round her little finger, Men also, by pre-
ference, wear the signet ring, often of blood-stone, on the littlo finger.
Their doing so hangs together with the fact that the little finger was
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ritually bled in divination, as is shown by familiar phrases, and by
the nursery rhyme on the fingers, current in almost every country of
Europe, according to which the little finger ‘tells’ or ‘ goes squeak’.
The connexion between red amulets and sacrificial bleeding is shown
by the rites observed at the fox-hunt and at the horse-race; one horse-
amulet consists of a horse’s head sewn on a scarlet lappet. Scraps
of red or pieces of wood tied with red are worn by cattle from a similar
association of ideas. Such wood is often of the rowan tree, the yew,
or the holly, which are credited with a peculiar power in different
parts of Europe on account of their berries being red. Such trees
are planted near Druidical circles and in churchyards, their wood is
put to various ceremonial uses, and children wear their berries as
a protective necklet.

Red amulets, consisting for the most part of berries or beads, are
the ornament of women and children, probably because these were
chosen for sacrifice by preference, as is shown by the statements of
various historians. The semblance of a sacrificial celebration con-
tinues at Trevi in Umbria, at which red coral necklets are hung on
a child who is dressed up as an angel. The red coral worn by the
Christ child, and the coral that is used in teething, are credited with
a protective power from a like association of ideas.

An ordinary amulet used in teething consists of the actual tooth
of a wolf or a dog. Examples have been found in ancient graves,
which are provided with a hole for suspension, exactly like those in
use at the present day. The tusk of the boar and the half-claw of the
crab serve the same purpose. The antiquity of these conceptions is
shown by Pliny’s recommendation, as an aid in dentition, of the
canine tooth of the wolf on the right side, which also serves as a handle
for a modern German rattle.

Stones of green colour, often consisting of jade, sometimes of an
actual axe of the Stone Age, serve as the alter ego of an internal organ
which causes pain—probably the liver ; hence jade is called spleen-
stone. These amulets were tied on the back, on the place where the
organ was supposed to lie. The olivine of Iona is treasured as a
curing-stone presumably on account of its green colour.

Again, the use of amber as an amulet illustrates primitive ways of
thinking. It affords protection to the eyesight, and acts as the alter
ego of the tears by which the human eye relieves itself of pain caused
by a particle or insect flying into it. This connexion gave rise to
the myth of the sisters of Phaethon who wept tears of electrum, and to
the golden tears of the goddess Freya. @lesum was the old German
word for amber. Glass nowadays serves as a protection to the eye-
sight in Italy. Another amulet was the fossilized shark’s tooth,
which served as a protection against snake-bite owing to its likeness
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to a sérpent’s tongue, with which the serpent was formerly supposed
to sting. This fossil glossapeira, or lingua di San Paolo, according
to Pliny dropped from heaven during the eclipse of the moon. A
miraculous origin was claimed also for the toad-stone, the swallow.
stone, the cagle-stone, and others. The toad-stone was accepted as
a protection against poison, owing to the current belief that the toad
was 8 venomous animal.

The peculiarity of the eagle-stone or aelites, known as St. Mary's
Nut in the West Hebrides, lies in the fact that a small object, a stone
or seed, is loosely enclosed in an outer shell or capsule, so that it rattles
if it is shaken. This suggested the relation of parent and offspring
to the primitive mind, and the amulet was worn by women in child-
bearing, or was tied on the cow to protect the calf, or on the tree to
prevent the fruit from dropping. Such o stone was recently lent
out in an Italian village at the price of five francs for the nine months,
exactly in the same way as was formerly done with a stone in the
possession of Christ Church, Canterbury, Caution was enjoined in
the use of tho latter stone, owing to the power it conferred on the
midwife of transferring the ills of the sufferer to an animal, another
woman, or to the husband.

Some amulets serve to baffle the machinations of the witch who
uses the oounterpart of a heart and covers it with pricks in order to
bring sahout a person’s death. Her efforts are baffied by wearing
a piece of madreporite, which is naturally speckled, or a small bag
of millet or other seed. Some of these amulets of madreporite have
the shape of a heart. The heart amulet commonly worn by cart-
horses, which are especially subject to witcheraft, is surrounded by
a number of perforations which simulate these pin-pricks, and the
protective power of the pricked heart survives in the cult of the heart
of the Virgin which is pierced by seven swords or sorrows.

Stone axes and arrow-heads ward off the dangers that threaten
from on high, since it is thought that sparks lurk in these stones, as
lightning lurks in the thunder-cloud. The presence of the lurking
spark must have been o fact of common observation to the worker
of such weapons in the Stone Age. It was an ordinary practice to
oppose like with like, and the lightning that might fall from heaven
was anticipated by hurling weapons st the gathering storm. The
Thracians, the Goths, and the Gauls discharged a volley of arrows
at the thunder-cloud, and guns and small cannon are used to dispel
the hail nowadays, In order to protect the homestead stone axes
were walled into the house or placed at its foundation. Others were
hung up near the chimney and were periodically greased or snointed
in order to add to the efficacy of the cold stone, on which a film of
moisture was seen to gather, this moisture being interpreted as per-

L5 A | G
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spiration on the part of the stone. The washings and scrapings of
such stones were used to strengthen and purify man and beast ; from
an early period, according to northern Sagas, scraped runes were
drunk in mead, while Pythagoras, on his arrival in Crete, was purified
by the priest by means of a thunder-stone ; probably he was sprinkled
with water in which the stone axe had been steeped. The stones
that had fallen from heaven in ancient temples were probably stone
axes that originally protected these buildings from lightning, and
were subsequently made into an attribute of Zeus and Thor and
the other gods who dwelt on mountain-tops and rode in the gathering

storm.
. The hammer of Thor returned to his hand, as did the arrow-heads

of Guse, king of the Lapps. These myths reflect the custom of shoot-
ing at the thunder-cloud and of subsequently recovering and treasuring
the weapon as a thunder-stone.

Flint arrow-heads, pierced with a hole for suspension, or set in silver,
have served as a protective amulet for many centuries. Some form the
centre-piece of gold Etruscan necklets, others have been found in
ancient burial-places. Besides serving as an amulet for man, they
are put to various ceremonial usages to protect cows and the flow
of milk, which is apt to be turned by thunder. The value attached
to such an amulet is shown by the Lee-penny, which, if not an actual
arrow-head, has all the appearance of one. Some arrow-head amulets
are marked with the rune Thyr, which was a mark of sacrifice and
corresponds with our letter 7. This explains the superstitious value
attaching to this letter, which was also the mark of the sacrificial cake
( Pater, pater cake’) and is used in the milking charm (* Cushy cow
bonny’). The sign of the broad arrow in Christian times became the
emblem of the three holy nails of the Cross that are joined together
at the tips. Perhaps it is identical with the broad-arrow sign used
by the Government and put on prison clothes.

Other amulets include the key, which is used to loosen the grip
of epilepsy by being forced into the clenched hand ; and knots, the
untying of which sets the wind loose, or makes an undertaking pros-
perous. This idea is expressed in the myths of King Aeolus and in
that of the Gordian knot. There are also bones, plants, medals,
medallions, the modern Agnus Dei which is heir to the bulla of classic
antiquity, and many objects, the acceptance of which is instructive
from the point of view of primitive belief.

Thus the use of these amulets admits of a reasonable explanation.
They are accepted on a basis which carries their use far back in human
history. This use does not imply the belief in a personal deity which
we owe to the Semitic race, nor the belief in spirits which seems to
be an heirloom of the Turanian race. On the face of it, amulets were
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accepted by peoples of a race the supremacy of which belongs to an
earlicr period in history. For, as in the case of the external self of
the glant, amulets were primarily intended to sccure safety to the
individual, Their use being allied to human sacrifice and to the
transference of evil, the stage of moral and mental development to
which they can be traced iz relatively low. Btill their nse may
reasonably claim to have added to the sense of personal responzibility
in the individual as distinet from that of the herd, while the likeness
for which they were accepted sharpened the wits of humankind.
As tangible tools they have lived on in heathen and Christion belief,
and have contributed their share to the acceptance of emblems in
the later forms of faith, It i= for thizs reason that amulets claim
o place, I think, in the history of the study of religiona.

10

THE CULT OF EXECUTED CRIMINALS IN
SICILY

By E. SIDNEY HARTLAND. (AssTRACT)

NeAR the Ponte dell’ Ammiraglio, otherwise called the Ponte delle
Teste, at Palermo, is a little church of no architectural pretensions
and desoribed in no guide-book, called the Chiesa dei Decollati. The
Decollati are executed criminals, many of whom were formerly buried
in the little churchyard attached. The church is the centre of & cult
of which they are the objects, Having died reconciled to the Church,
they are invoked to intercede especially on behalf of persons who
are exposed to accidents by land or water or to murderous violence,
and on behalf of those who suffer from hacmoptysis. Their inter-
cession is also frequently invoked in other cases. Pilgrimages are
made to the church, where the souls of the Decollati are believed
to congregate beneath a certain stone and to give audible answers
to prayer. Various shrines of Decollati also exist in other parts of
Sicily. They may also be invoked by suppliants who are unable to
make pilgrimages to their shrines. Sometimes they appear to the
faithful and render direct nssistance. The cult is a product of the
state of society in Sicily during many centuries.

gl
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11

DATA WITH REGARD TO THE BELIEF OF
SOME SOUTH SEA SAVAGES

By B. PULLEN-BURRY. (ABsTrACT)

TrE inhabitants of the Gazells Peninsula in the north of New
Britain believe in a desirable place called Tvngenalabaran, which the
spirit of the departed may enter if sufficicntly endowed with famboo
(ghall money), strings of which are wound round the corpse, If there
is not enough to satisly the god who permits souls to enter, the spirit
has to go to a cold, bleak, undesirable place called Jakupia, It is
therefore indispensable for the savage to acquire as much tamboo as
possible in his lifetime. The attendant ceremonies connected with
the passing of the spirit illustrate their beliefs, especially he
dread of emil which unfriendly spirits may cause, which underlies all
native thought and action in these parts. German settlers, however,
explain that these cannibals rarcly eat the bodies of the white men
they kill, from fear of bringing upon themselves the vengeance of
the white man's unlmown spirits, which they consider stronger than
their own. The lately discovered Bainings of the mountains in the
north-west of the peninsuls are an exception to the ruls in their belief
in the power of the spirits of the desd. Admittedly the lowest race
in the Bismarck Archipelago, they possess an elementary belief only
in an impersonal spirit-life which surrounds them.

The heaven of the Bultkas on the south coast of New Britain is
called Mlol, and is supposed to be in the middle of the earth. At
the entrance are two rocks, where the spirit's advance is stopped,
and, unless it can prove its earthly life to have been satisfactory, it
is denied admizsion and wanders southward. The Sultkas have
interesting beliefs concerning meteors ; they regard earthquakes,
thunder, and lightning as proceeding from an unfriendly spirit called
Kot.
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PROFESSOR SCHEPPIG'S FORSCHUNGEN
{'BER DIE NATURVOLKER

Vox A. TITIUS. (GegtrzT)

Ricuann SBoperric (1845-1903), ein Bohiiller des Leipziger Histori-
kers Wuttke, ist mit Arbeiten ethnologischer Art zuerst 1874 hervor-
getreten, als er fiir Herbert Spencer’s Descriplive Sociology den Ab-
schnitt iber die alten Mexikaner, Peru, Centralamerikn, die Chibehas
und alten Poruancr bearbeitete. Dozu trat 1880 ein Abschnitt iiber
die Hebrier und Phinicier. Seit 1876 in arbeitsreicher Btellung in
Kiel, verwaltete er seit 1888 das Museum fir Vilkerkunde. Auch
in disser Zeit bewicsen zahlreiche kleinere Publikationen, unter denen
zwei Abhandlungen fiber die Sinle von Kap Cross, sowie seine Jahres.
berichte iiber Vélkerkunde im Archiv fir Anthropologic (1883-1887)
und iiber die Urgeschichte der Menschheit in den Jahresberichten der
Geschichimwissenschaft (1888-9) erwiihnt werden mdgen, seine dausrnde
lebhafte Anteilnahme an den Forschungen fiber primitive Kultur.
Die eigentiimliche Richtung aber, die seine Studien nahmen, zeigen
gwei weiters Abhandlungen: Der Volbergedanke im Aufbau ener
Wissenschaft vom Menschen (Verhandlungen der Ges. [. Erdbunde,
Berlin, 1883) und Eine Studie zur Geschichte der Portugiesischen Ent-
deckungen an der westafrikanischen Kiste, mit Beitrigen zur Kenntmis
der Geschichte Martin Behaims und seines (flobus, Die nachgelassenen
Manuskripte Scheppigs zeigen ihn aufs intensivste beschiiftigt mit
der Verwertung der iiltesten Quellen, der Entdeckungsgeschichte, fiir
die Kenntnis der Primitiven. Nooch wichtiger aber ist ein zwar noch
unvollendeter, aber in wichtigen Teilen bercits ausgearbeiteter Versuch
der Beschreibung der Familien und Gemeinschaftsverhilltnisse aller
Primitiven. Dies Werk seiner Vollendung zuzufithren, wiire eine
Johnende Aufgabe, die aber die Kraft eines Einzelnen iibersteigen
wiirde. Ich beabsichtige hier micht Mitteilungen fiber Einzelheiten
zu machen, obwohl sein Entwurf sehr viel Lehrreiches auch fiir die
Religionsforschung bringt, sondern nur seine Methode hervorzuheben
weil sie mir mustergiltig erscheint fiir eine streng exakte Erforschung
der primitiven Kultur, Gemiiss seiner Abhandlung iiber den Viilker-
gedanken hat er seine soziologischen Studien so eingerichiet, dnss er
mit allen Mitteln des geschulten Ethnologen die Gessmtheit aller
primitiven StAmme in ihrer natiitlichen nationalen und geographischen
Gliederung zu beschreiben unternimmt, in diesem Gesamthilde aber
jeden Stamm fiir sich betrachtet und alle Nachrichten, die ihm zufliessen
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lokalisiert, auf den besondern Stamm bezieht, don der Beobachier
beschreibt, So sind die Gefahren der vorschnellen Verallgemeinerung
der Beobachtung und der Zersplitterung der Einzelforschung gleich-
milssig vermieden.

Der zweite leitende Gesichtspunkt Scheppigs ist dieser, alle wirklich
giimtlich vorhandensn Nachrichten und Beobachtungen iiber die ein-
zelnen Stimme heranguziehen. Dem geschulten Beobachter ergibt
gich dabei von selbst die kritische Verwertung der Berichte, dis
Ausscheidung der erst aus der Berfihrung mit einer hohern Kultur
stammenden Elemente ; mit Recht hat daher Scheppig den iltesten
Naochrichten, soweit sie aus kundiger Hand stammen, einen besonders
hohen Wert beigelegt,

Es sai gestattet, im Anschluss an diese Mitteilungen cine Anregung
zu gebon ; mir scheint, dass die Erforschung der primitiven Kultur
und Religion nur dann eine wirklich feste wissenschaftliche Basis
gewinnen kann, wenn sie sich entschlicsst, den miihsamen Weg zu
gehen, den Scheppig einzuschlagen den Mut hatte, Die Aufgabe ist
gross ; es milsste in umfassender und planmissig geleiteter Arbeit
gine Gesamtdarstellung der primitiven Kultur und Religion (denn
nur im Gesamtgefiige der Kultur kann die Religion und Mythologie
verstindlich werden) in Angriff genommen werden. Ethnologen,
Sprachforscher, Religionshistoriker, Missioniire miissten sich dabei
Hand in Hand arbeiten ; simtliche aus dlterer Beobachtung stammens
den Nachrichten miissten, soweit als gegenwiirtig noch sogingig,
durch die lebendige Anschauung an Ort und Stelle kontrollicrt, erginzt
und verbessert werden. Diese Aufgabe planmiissig in Angriff zu
nehmen, ist um so wichtiger, da die Zeit nicht mehr fern ist, in der
man primitive Kultur in ihrer Abgeschlossenheit und Unberiihrtheit
von fremden Einflissen iberhaupt nicht mehr wird beobachten kénnen.
Es versteht sich von selbst, dass eine solche Aufgabe von einem Ein-
zelnen fiberhaupt nicht in Angriff genommen werden kann. Vielmohe
miisste sich ein internationales Comité bilden, das die Arbeit anzuregen,
zu leiten und zu centralisieren unternihme. Minper aller Kultur-
nationen miissten sich daran beteiligen ; besonders wichtig wiire es
bei der weltumspannenden Kraft der Angelsachser, dass England und
Ameriks neben Deutschland im Comité vertreten wiirden, ferner
Russland, Frankreich, Holland, Belgien, Diinemark, Portugal und die
Nationen des fernen Osten, China und Japan. Nur durch lehendige
Fiihinng mit den Kolonien aller Linder und Zusammenfassung aller
wissenschaftlichen Forschung lisst sich hier zum Ziele gelangen,
Unser internationaler Kongress aber erscheint mir als die geeignete
Btitte, um diese Arbeit anzuregen.
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THE RELIGION OF THE NANDI
By A, ¢, HOLLIS. (ABSTRACT)

Tug Nandi tribe inhabit a part of the highlands known as the
Nandi plateau, which is situated to the east of the Victoria Nyanza
in British East Africa.

The religious beliefs of the Nandi are somewhat vague and unfor-
mulated. The supreme deity is Asista, the sun, who dwells in the
sky : he created man and beast, and the warld belongs to him ; prayers
are addressed to him ; he is acknowledged to be s benefactor and the
giver of all good things ; and offerings are at times made to him in
return,

Besides Asista, there are two other superhuman beings, the kindly
and malevolent Thunder gods called respectively Ilet ne-mie and et
ne-ya, The crashing of thunder near at hand is said to be the bad
Hdtryingmcumﬁtnautht-ukiﬂponph,whﬂanhadhtuntmmﬂing
is the good Ilef, who is protecting them and driving away his name-
sake. The Thunder gods are not worshipped, nor are offerings made
to them.

The O%ik, i.e. the spirits of departed ancestors and adult relations,
are held to be responsible for sickness and death, and they are appealed
to and propitinted with milk, beer, and food whenever necessary. The
human soul is embodied in & person’s shadow, and it is firmly believed
that after death the shadows of both good and bad people go under-
ground and live there.

There is also a devil called Chemosit, who is supposed to live on the
earth and to prowl round searching to devour people. He is said
to be half man, half bird, to have only one leg but nine buttooks,
and his mouth, which is red, is supposed to shine at night time like
a lamp. He propels himself by means of a stick which resembles
a spear and which he uses as a crutch.

The prayers of the Nandi, like their religious beliefs, are somewhat
vague. The commonest form of prayer, which is supposed to be
recited by all adult Nandi twice a day, but which is more particularly
mdhyddmnwhmtheyﬁminthnmmn;.mpwiﬂiyilthﬂy
hlmhldub&ddrum,iﬂlddruﬂﬁitﬂbﬂhﬂﬂimmmmﬁdh
of deceased ancestors. The following is & translation :

God, T have prayed to thee, guard my children and cattle.

1 have approached thee morning and evening.

God, I ht::aprnyﬁltnthﬂw]l:.‘iit thou didst sleep and whilst thou
wen
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God, I have prayed to thee. Do not now say: ‘I am tired.’
O our spirits, guard us who live on the earth, and do not say : ¢ We

were killed by human beings.’
War. When warriors have gone to the wars, the men’s mothers
spit towards the sun every morning and say :
God, give us health,
The fathers meet together regularly and, before drinking their

beer, sing :
God, guard our children,

That we may greet them.
They then sprinkle some of the beer on the ground and on the walls
of the hut, and say :
O our spirits, we pray to you.
Regard this beer, and give us health.

On the return of a war party a thankoffering is made if the expedi-
tion has been a success, and a war dance is held at which curiously
enough a song is sung in Masai. It is simply :

I pray to eng-Ai (the Masai Rain-god)
And I pray to Mbatian (a former powerful Masai chief).

When the captured cattle enter the cattle kraals, they are welcomed

as follows :
The raided cattle, ho !

God hath given us health.

If the expedition has not been successful and a number of warriors
have been killed, the survivors must all go to a river on their return
to their homes and bathe. They then hold a dance at which the
women wail and cry at intervals. Afterwards an old man stands
amongst the seated warriors and says :

God, we admit ourselves beaten,
We pray thee, give us peace.

Catile. When cattle have been raided by an enemy or killed by
lightning, a procession is formed and the cattle that have been left
are driven to the nearest river, where each animal is sprinkled with
water. One old man then recites these lines, all present repeating
them after him :

God, guard these that are left.
We pray thee, guard these that are left.

When disease breaks out in a herd, a large bonfire is made and
the sick herd is driven to the fire. A pregnant sheep is killed and
eaten, and the herd is driven round the fire, each beast being sprinkled
with milk, whilst the following prayer is offered up :

God, we pray thee,
Guard these that are here.
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1f cattle are poisoned at a*salt-lick’, a similar ceremony is performed,
but the prayer is slightly different. The elders say :

God, make the salt-lick for us,
So that if the oxen eat of the salt they may like it

Harpest. During the ripening of the eleusine grain and after the
grain has beon reaped, the harvest ceremonies ave held. Porridge is
made from the first basketful of grain cut, and oll the members of the
family take somo of the food and dab it on the walls and roofs of the
huts, They also put a little in their mouths and spit it out towards
the east, The following prayer is then recited :

God, give us health,

And may we be given strength,

And may we be given milk.

If any man eats of this corn, may he like it.
And if a pregnant woman eats it, may she like it.

After the harvest has been gathered in, a large bonfire is made by

each division, and when there is a big blaze an erection like a door

of a cattle kraal is built near the fire, The warriors then file past,

and the elders, who stand by the door-posts, take o little milk and

beer in their mouths and spit it en them whilst singing as follows :
God, give us health.

God, give us raided cattle.
God, give us the offspring of men and cattle.

Drought, When there is o protracted drought, the old men collect
together and take a black sheep with them to a river. Having tied
o fur cloak on to the sheep's back, they push it into the water, and
take beer and milk into their mouths, which they spit out in the
direction of the rising sun. When the sheep scrambles out of the
water and shakes itself, they recite the following prayer :

(God, we pray thee give us rain.

Regard this milk and beer. ; :
We are suffering like women labouring with child.

Guard our pregnant women and ¢ows.

Building. When the erection of a house is commenced, a short
inaugural ceremony is performed. The elders of the family pour
milk and beer and put some salt into the hole that has been prepared
for the reception of the central pole and say :

God, give us health.

God, give ns milk,

God, give us power.

God, give us corn. ;

God, give us & hing that is good.
God, guard our children and our cattle.

Birth. Four months after the birth of a child a feast is held. An
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ox or goat is elaughtered, and after the mother, child, and animal
have been ancinted with milk by one of the elders of the clan, the
child's face is washed in the undigested food in the animal's stomach,
The elder then prays as follows :

God, give us health.

God, protect us, :

O our spirits, guard this child.

O belly, guard this child.

Polters. When the potters, who are always women, bake their

wares, they recite the following prayer :

God, give us strength,
Bo that, when we cook in the pots, men may like them.

Smiths. When smiths search for iren ore they pray and say :
God, give us health,
God, give us iron.

Children. Children do not as & rule pray, but when the two middle
incisor tecth of the lower jaw are extracted, they throw the teeth
away towards the rising sun . 7d say :

God, take these brown teeth and give me white ooes,
So that I may drink calf’s milk.

It is impossible to refer in this paper to the totems, tabus, clan
peculisrities, rites, ceremonies, magio, and witoh-craft, and the folk
and cattle-lore of the Nandi, although these matters are all intimately
connected with their religion. From the foregoing, however, it will
be esen that the Nandi believe in a sky-god whose name, as already
stated, is synonymous with the sun. The Nandi also, like the sur-
rounding Bantu peoples and unlike the Masai, worship and propitiate
the spirits of deceased ancestors. As a general rule it may, I think,
be said that prayer and sacrifice to the sun or deities in the sky are
unknown amongst the Bantu tribes of Eastern Afrioa, whilst this
form of worship is followed by all the Nilotic or Hamitio tribes. The
Bantu Kikuyu, it is true, acknowledge a sky-god whom they call
Ngai, but both the name and the worship are obviously borrowed
from the Masai. The Chags, too, who sometimes pray to a sun-god
called Iruwa, and spit towards the east when they leave their huts in
the morning, have probably taken these customs from the Dorobo,
who are nearly akin to the Nandi,

I have been asked to add a few words on the subject of eng-Ai, the
Masai term for God.

Eng-Al, i. e. A7 with the feminine article prefixed, means literally
*the rain’, and though one cccasionally hears other words used as
the equivalent of God, e. g. Parmasis and Parsai, there is no other
word for rain,
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To the Masai eng-Al is of muoh the same general pattern as the
sky-god, e. g. Zeus, was to the ancients. Joseph Thomson' states
that their conception of the deity, whom he called Ngai, was mar-
vellously vague, and that whatever struck them as strange or incoms-
prebensible they at once assumed hod some connexion with Ngai.
Thus, his lamp was Ngai, he himself was Ngai, Ngai was in the steaming
holes, and his house in the eternal snows of Kilima Njaro. But
Thomson was incorrect, It iz conceivable that the Masai alluded to
him, to his lamp, or to the steaming holes as e-'ng-Al or le-"'ng-Al, L. e.
of God, as this iz the only term they have, so far as 1 am aware, to ex-
press anything supernatural or sacred.  Sickness, grass, the only active
voleano in Masailand, can all be, and indeed are, referred to as
e-"ng-Al or le-'ng-Al, according to the gender of the substantive which
precedes the expression. * God gave us oattle and grass” the Masai
say, * we do not separate the things that God has given us.’ Cattle
are saored, and grass is consequently also sacred, i.e. it is of God.
The voloano which Thomson and others called Donyo Ngai is known
to the Masai as Ol-dainyo le-"ng-Al, the Mountain of God, or the sacred
mountain. I am glad to see that in the newest maps the ohange in
orthography has been made.

That eng-Al is personified is apparent from the prayers given in my
book,® which are all authentic, as well as in the forms of blessing and
cursing. In one instance, it will be remembered, it is said : * The God
to whom 1 pray and He hears.’

Eng-Ai can also be used to express the sky or heavens, but the
Masai equivalent for clouds, fog, cold, &c., may also be used in this
gense, ' Heaven' in the expression ‘Heaven help you' would be
translated by eng-Ai, whilst ing-atambo, the clouds, would be required
in & sentence like * The heavens are overcast,'

14

RELIGIOUS BELIEFS OF THE PRINCIPAL
NATIVE TRIBES OF SOUTH AMERICA

By J. H. GYBBON SPILSBURY. (Assteact)

THe subject-matter of this paper is the result of over thirty years’
residence and travel among the chief indigenous tribes of South
America, supplemented by constant research among the old writings
of the Jesuit Fathers and historians of the Conguest. 1 have been

* Phrough Masailand. * The Masai,
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very careful to discriminate between traditions anterior to the arrival
of the Spaniards and those influenced by subsequent Christian teaching,
and even to eliminate all myths which may appear doubtful,

- As the subject is very vast, I have been obliged to confine my remarks
to the following points: (1) The idea of God; (2) Waorship; (3) The
Existence of the Soul and a future state; (4) The Deluge ; | closing with
o few myths concerning the creation of the moon, and the re-peopling
of the carth.

It is necessary also at the very outset to make u sharp line of de-
mareation between the civilized and organized nations at the time of
the Conquest, and those which were still in a savage and barbarcus
state. The former comprise the vast empire of the Inocas, which ex-
tended from Ecuador to Chile, the Muiseas of Colombia, the Guaranis
of Bouth Brazil, and the Caras of Ecuador. To the latter belong the
numerous tribes of the Gran Chaco, the Indians of the Pampas and of
Patagonia, the Onas and Yahgans of Tierra del Fuego, the Araucanos
of Chile, the Brazilian Tupis and Botocudos, and the vast tribes of

the Amazonian districts,

I. Tue Inea or Gon

It is now generally acknowledged that the conception of one Great
Bpirit, the Creator of all things, was universally spread among the
aboriginal tribes, both civilized and barbarous, which inhabited the
vast continent of South America.

But while recognizing the existence of this conception of a God,
it is extremely difficult to arrive at a complete knowledge of how
far this idea influenced the lives of the peoples, and to what practical
results it attained. Too far hove the simple conceptions of these
primitive men been moulded and twisted by both traveller and
missionary, until they have emerged under & more definite shape,
strongly tinged by preconceived religious beliefs and modes of thought.

And this difficulty is still further increased by the fact that there
are found but few practical results of thia belief in a God, even among
the more civilized nations of the Incas, the Muiecas, and the Caras,
although the whole polity and social existence of these three empires
ware based upon a religious foundation.

The Supreme God whom they all acknowledged as the Universal
Creator was, to them, a far-off Being, unshle to be understood, too
majestic, too just to be influenced by the desires or aspirations of
men ; so that their real worship was offered to representatives of the
Supreme One, or to attributes of his goodness.

The Incas called this shadowy being Pachacamac, Creator of the
Warld, & name borrowed from an older civilization of the Yungas,
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whose monumental temples they approprinted and used [or the
worship of Ynti, the Sun, as representative of Pachacamae. Gareilaso
do la Vegs is more careful to prove that his ancestors considered
Pachseamace as an unknown, unrepresentable god, whose name they
never uttered without extending the palms of the hand upwards.

The primitive apostle of the Muiscas, named Bochica, taught them
to believe in a Supreme Being, of whom they were forbidden to make
any figure, Their worship was directed to natural objects, and their
country teemed with sanctuaries and temples, filled with idols, whom
they invoked as intercessors before the great God.

The same idea of God existed among the savage tribes. The
Araucanos, for example, believed in an immaterial God, whom they
called Huilthuembo, oreator of the universe. But their worship was
direoted to two of his attributes, viz. Almighty Power (called Huwill-
papilbo) and Eternity (Mollquechigeln).

The Chiquitos of the Gran Chaco acknowledged the Creator under
the name of Omequeturiqui, to whom they gave no form or shape,
but their worship was offered to his son Urasana, whom they repre-
sented under the form of an ugly, misshapen dwarf.

II. Wonsuir

Among the uncivilized tribes, worship was of the most elementary
form, and the offerings of the simplest kind or most easily obtained :
grains of maize, leaves of coca, fenthers of birds, strangely shaped
stones or pebbles, a mouthful of smoke, testh or claws of animals,
a lock of hair, &o.

But ns worship was made more elaborate, not only were offerings
multiplied in quantity, but their character was gradually changed,
and they took rough symbolical forms, and were coupled with sacrifices
of indigenous animals and birds. If we except the Caribs of the
northern shores, who eame from the Western Isles, and a few tribes
of the Amazonian watershed, who had also migrated from the same
islands, we find no traces that human sacrifices were offered to their
gods. Human sacrifices were only employed to celebrate a victory
over public enemies.

And in this respect we are now able to clear the character of the
enlightened Incas from the imputation of this stain, due to the
apooryphal accounts of some of the Jesuit Fathers of the sixteenth
ventury. The first Spaniard.who ascribes to the Incas the use of
human sacrifices was Cieza de Leon, in the second part of his Cronica
del Perii; but he only obtained the information second hand from
a rather doubtful passage in a work written by Santa Cruz de Pachacuti,
who spoke only of rejoicings for a victory ; and this error has been



94 1. Religions of the Lower Culture

copied in a modified form by Montesinos and Santillan, without any
attempt to prove the assertion.

Among most tribes of savage Indians, even to within the last thirty
years, the principal worship was offered to Gualichu, the Spirit of
Evil, to keep him in a good temper and induce him not to annoy them.

III. TeE EXISTENCE OF THE SOUL AND A FUTURE STATE

The hope of immortality was general among all the tribes of South
America, who had, however, no definite idea of rewards or punish-
ments. The present life was to be continued, only under different
and happier conditions. Hence arose the general custom of preserving
or embalming the body ; as also, in accordance with that belief, they
placed within reach of the dead such articles of food, arms, or imple-
ments as would be suitable for the immediate necessities of the life
in the  happy regions’.

Cremation was almost unknown, except on the victims of war.

Among many tribes, the body, when embalmed, was bent into the
position of a babe in the womb, and was then wrapped in rich and
costly garments or skins; or among the poorer, encased in huge
straw mats, or in clay coverings and then buried in caves or huacas.
Garcilaso de la Vega, writing in the year 1560, affirms that in the
house of Polo Ondegardo in the city of Cuzco, he saw the mummies
of three Incas, Huirakcocha, Tupac Inca Yupanqui, and Huayna
Keapac, with two queens, so well preserved that they lacked neither
hair nor eye-lashes. Cieza de Leon relates that the Chiriguanos, an
important tribe of the Pilcomayo, after doubling up the body like
the Incas, encased it in a clay pot, with a movable lid also made
of clay.

As another consequence of their belief in a future state of like
character to the life on earth, we find the custom of sacrificing upon
the tomb llamas and dogs for the chase, and of slaves and attendants
to wait upon their masters. At times also wives were sacrificed in
like manner. Montesinos says that on the death of the Inca Huayna
Kcapac, more than four thousand people voluntarily offered themselves

as victims on his tomb.

1V. TraprrioNs or THE DELUGE

Myths of the deluge are abundant, but all have special local features,
which are a proof of their authenticity.

The Inca tradition speaks of a deluge of water which rose up from
the plains to near the summit of the highest peaks of the Andes,
washing away the abodes of men, as a punishment for their wicked-
ness. In the region of Lake Titicaca, seven persons took refuge in
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a large cave, in which they found many animals had sought for safety.
When the waters receded, the seven persons came forth and re-peopled
the whole earth. Variouz myths and legends are to be found bearing
on the same subject,

But the natives of South America not only believed these traditions
of the deluge, but they also asserted that the rainbow was a sign
that the earth would not be again destroyed by water. Balboa in
his Miscellanca Antarctica relates that Manco EKcapee, the founder
of the Inca dynasty, on coming forth from Lake Titicaca with his
wife Mama Oello, ¢ journeyed on until a mountain, now called Guana-
cauri, presented itself to their view, when on a certain morning they
beheld the rainbow rising above the mountain, with one extremity
resting mpon it. Immediately Manco Koapac turned to his com-
panion and said : *“This is a propitious sign that the earth will not be
again destroyed by water.”’

Among many tribes, this influence of the rainbow is explained
physically, by asserting that the two extremities of the bow rested
on the waters, and by their weight prevented them from rising above
a special level.

The Tupis and Guaranis also have legends relating to the deluge
and the rainbow, while sundry interesting myths of the Botoendos,
and other kindred tribes of Brazil, treat of the creation of the moon,
and the re-peopling of the earth after the deluge.

15

VESTIGES OF TOTEMISM IN THE MALAY
PENINSULA

By W. W. SKEAT. (AssTrRACT)

Tag descriptive ethnologist, as distinguished from those who are
working at the comparative side of the subject, is confronted with
certain difficulties arising from the (perhaps inevitable) incompleteness
of theoretic formulae. I have endeavoured to show, in this paper,
what some of these difficultics are in the case of Totemism, the incom-
plete and divergent theories about which render the task of classifying
an important section of native beliefs more than usually perplexing,

In order to deal with this, one of the chief problems with which
I am faced, T have sttempted to construct, out of the writings of
Andrew Lang and other suthorities, n working idea of Totemism,
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in relation to what I may call its pre-totemistic elements, which would
serve my turn for the purposes of classification. At the same time,
since I have stated in Pagan Races of the Malay Peninsula that there
18 no totemism among the Semang, I have necessarily to consider the
question of kinless totemism, recently attributed to the Bemang of
the Malay Peninsula by Mr. Laurence Gommes; and though there are
difficulties in the way of accepting that sttribution, there are also
several important considerations which complicate the general question,
and lead me to ask, not what constitutes true totemism, but what
are the relative status and sequence of the elements of which it is com-
posed. I do not suggest that the practice of relying upon a pretended
kinship with animals, plants, or things, for the protection or help of
their mana, or for strategic or other purposes, should be provisionally
classed as totemism; but I wish to know whether some broad classifica-
tory scheme cannot be formulated, in whioh all the instances of
transcendental relations between men and animals, at least, will be
equally considered, and whether particulur practices under such a
scheme should be classified as resulting from totemism itself, or from
ideas eventually interwoven with the totemic system—as modern
representatives of an archaic stratum of beliefs, from which the totem
system, as we know it, has sprung.

The first and naturally the most important question is :—Of what
do the foundations of the totemic idea really consist ¢ Andrew
Lang’s work supplies the answer. In formulating his hypothesis as to
the origin of totemism, in the Seeret of the Totem, he regarded it as
having sprung, partly from the naming of savage societies, and partly
from a species of * natural exogamy ’. * We guess that for the sake of
distinction, groups gave each other animal and plant names. These
became stereotyped, we conjecture, and their origin was forgotten.
The belief that there must necessarily be some connexion between
onimals and men of the same names led to speculation about the
nature of the connexion. The usual reply was that men and animals
of the same name were akin by blood. The kinship with animals
being partioularly mysterious was particularly sacred. From these
idens arose tabus, and among others that of totemic exogamy.’ Heneo
Mr. Lang postulates (1) a group animal name of unknown origin,
(2) belief in & transcendental connexion between all bearers of the same
name, and (3) belief in the blood superstitions (the * mystically sacred
quality of the blood as life *) ; these were all that was needed to * give
rise to all the totemic creeds and practices, including cxogamy '

This is as clear and definite s description of totemism conceived as
at a cortain stage of development, as we are likely to see. Yot it is
perhaps not unfair to ask whether Mr. Lang has, in this instance,
pushed his arguments to their fullest legitimate conclusions. What
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he soems to imply, though he does not astually say so, is that totemizm
is not, as it were, an elemental produet of the human mind, insus-
ceptible of further analysis, but rather of the nature of & conglomerate.
If this is his view, it seems impossible to take exception to it. If,
however, exogamy and tabus *grew out of' the aforesaid olsments,
thers must have been, at some point or other, s pre-exogamic stage
of totemism. But, as we have seen, Mr. Lang's true position is that
there was an early tendency to marry out, existing prior to the
tabu arising from the superstitions engendered by these names. In
other words natural exogamy preceded totemism. We must therefore
suppose that Mr. Lang is thinking, in these two passages, of two different
kinds of exogamy, the one natural, the other s formally recognized
institution,

Again, Lang's rare and valuable hint, in Soeeial Origins, that there is
nothing necessarily religions about early forms of totemism, shows
that a belief in the ‘mystically sacred quality of the blood as lifs’
is also a later element. Several considerations confirm this. *Con.
ceptional ignorance* would surely be opposed, tolo caclo, to the order of
things that a recognized kinship would establish, snd hence would peint
baok to pre-totemistio times. In the Malay Peninsula these traditions
are strikingly strong and significant, including legends of ohildren
born in varions impossible ways, the legend of the advice given by the
monkey and ths dove to the first purents of the race, of the Semang
women whose only spouse was the evening wind, and so forth. Even
the formal svoidance, by the mother-in-law, of her daughter’s husband
may belong to the pre-, or at least proto-totemistio stage, since their
relationship did not come within the scope of the prohibited degrees.
Besides, there iz pre-totemic exogamy already mentioned. Hence
belief in kinship must be a later development of the totemic ers,
and this would bring us by a different chain of argument to the Kinless
totemism of Mr. Gomme.

As to the two elements not yet considered, it seems more reasonable
to suppose that belief in o transcendental connexion between all
bearers of the same name could lead to group animal names than
vice versa, since for the former sequence of development there i
adequate reason, for the latter there is not. What has not been
shown us, is (as Mr. Marett has kindly pointed out) how the
* magio of the name * could lead on to the ‘ one sacred blood”. All
that is clear is that if thero was at an early stage among & number
of human groups, any general practice of giving each other animal
names, this can only have been duc to some clear motive acting
throughout all the groups. Food and fighting-power, got by working
on snthropomorphic or * heteromorphic® principles, would be two of
the most likely objects, and as such should be considered. Leaving,

[= ] H
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therefare, this question to bo decided by others, and merely remarking
that if this were so, it wonld leave the case of the belief in a trans-
cendental connexion between men and animals alone to be dealt with,
we come to the fact that beliefs of this kind are open to consideration
from two points of view, ie. from the anthropomorphie, and the
heteromorphic.

This cleavage of ideas actually occurs in the savage mind. Some
men mimic beasts and even eat them to acquire their qualities ;
athers mimic them with the idea of deceiving even the game itsell.
Many trainsof thought might lead them to assume the names of animals,
in order to set up, as it were, a make-believe kinship with them,
just as the Dogrib Indian in deer-stalking, or the ostrich hunter, for
a similar purpose, adopts the disguise of his intended victim's head and
skin. This tendency to adopt & make-believe kinship with animals
would be combined, no doubt from the earliest times, with the growing
practice of expelling the younger males from the family dwelling, formal
exogamy based on kinship would follow, and thus by gradual stages
the varions elements of totemism would be built up.

To sum up, Mr. Lang has told us what are the elements of the
complex of which totemi=m is composed, and we may accept it as a fact
that at this point, which he has defined for us, totemism splits into
its component parts.  Anterior and subsequently to this there are, of
course, totemistic elements, but they are not blended into the form
of totemism. What is important for us to know is; in what relation
to each other, to totemism itself, and to other allied beliefs do
these elements of totemism stand ¢ What are we to say of the
relation between totemistio beliefs and the belief in the embodiment
of dead sncestors in certain animals ¥ And what of the affinity
between & man (i.e. an individual man) and a species, if the man
hands on the cult to his descendants ? Wherein doss it differ at
the owdset from o similar affinity, in the case of which the man does
not hand on the cult ?

With regard to the classification of beliefs bearing on savage ideas
of a transcendental connexion between men and animals, we nmst
tuke into sccount the fact that savage races regard various species
of animals almost as if they were neighbouring tribes : thus African
natives told Livingstone that they ‘looked on cattle as human, and
living at home like men *.  The Malay accounts are even morestrikingly
complete. To them the tigers are human beings who assume, for
purposes of their own, the tiger's shape, and who have, moreover,
in various parts of the Peninsula (Mount Ophir, for instance) sottlements
of their own ; the houses of which have their framework of human
hones, covered over with human skin, and are thatched with women's
hair. They even have a chief who, unlike his followers, never adopts
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what may be called the tiger disgnise, but always appears in his own
dhape as & man. They are, besides, eredited with having established
a regular form of government, and are believed to be under an injune-
tion, or *curse " which prevents them from taking the life of any of
their human neighbours, unless it has been ‘given them'. The
fulfilment of this condition they are driven to ascertain by means of
divination, for which purpose they ‘gnze’ at a leaf until, in the event
of their desire being granted, it takes the shape of their proposed
violim, minus the head.

Here 1 may remark in passing that any Malay of the old school,
now fast disappesring, who sought a human vietim or proposed to
engage in any other at all important or hazardons enterprise, would
be sure to employ divination in some one of the many forms in which
it 18 known to him. The avoidance of the word ‘tiger’, and the
substitution for it of such titles as * Chief of the Forest * or * Grand-
father of the Forest®, &ec., by Malays passing through the jungle,
as well as the language of the charms used against tigers, and the
practice of craving the tiger's forgivencss when a trap has to be set
to catoh him, are facts that all point in the same direction. Space
fails me to describe in equally full detail the Malsy point of view
with regard to other animals. It will perhaps suffice to say thst these
tiger-beliefs are not in any way exceptional, that there is an Elephant-
city, for instance, just as thers is a vity of the tigers ; and that the
rhinoceros, crocodile, wild deer, wild hog, and dog, among animals, and
wild pigeon among birds, sre all strong examples of the power and
extent of the anthropomorphic idea among the Malays. Thus the
invitation of the deer wizard to the wild stag and doe, the former
of whom he addresses as a * Crown Prinoe ' with his * Speckled Prinoess’,

to enter the toils runs as follows : * If you wish for bracelets and rings,

strotch forward your forefeet.” And the conjuration of the wild
pigeon is o wonderful blending of the two standpoints :

Lot those which have eggs leave their eggs,

And those which are blind come led by others,

And those which have broken limbs come on erutehes,
The birds are invited to assemble in the ‘entrance-hall of King Solomon”,
no imaginary place but the conical leaf-hut of the decoyer ; and three
different kinds of pigeon are addressed respectively as the Queen,
& Princess, and their Handmaid. The anthropomorphic idess of the
Malays with regard to the rice-plant have been dealt with by Mr. Frazer
with such crudition and exhaustive wealth of illostration, that T nead
do no more than mention them here. Suffice it to say that the birth
of the Riee-Child, or Rice-Soul, i simulated in the field, the first seven
ears taken from the mother-sheaf (which represent it) being lsid in
a small basket-cradle, and taken home under the shade of an umbrella

a2
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to the house, where it is received as if it were a new-born infant.
Anthropomorphic ideas similarly extend to fruit-trees; of which
the best examples are perhaps the durian and the coco-nut-palm. It
now only remains to mention inanimate objects, and the personality
attributed to these comes out with convincing clearness in the following
lines, taken from charms addressed to the grains of tin-ore under-
ground.

‘ Peace be unto you, Tin-ore! Come forth from this matrix of
solid rock ! If you do not come forth, you shall be rebels in the sight
of God.” This is no solitary case, for elsewhere we have °Assemble
yourselves together, Rice-grains and Spinach-seed, Tobacco-seed,
Millet, and Wild-ginger-seed. [All these are allusions to the different
shapes and sizes of the tin-grains.] If ye do not assemble yourselves
together, I shall curse you ; you shall be turned into dust, into air,
you shall be turned into water !’ It is obvious even from the fore-
going examples—and many more are available—that there are degrees
of anthropomorphism as well as of heteromorphism, if we look at them
from the native standpoint; and the matter would repay further
investigation. The beliefs about the tiger, for instance, must not
be considered without reference to the were-tiger beliefs, as to which
the convictions of the Malay up-country peasant are held with remark-
able tenacity.

Witness Mr. Hugh Clifford on this point : ‘The Malay knows it
is true. Evidence, if it be needed, may be had in plenty ; the evidence,
too, of sober-minded men, whose words in a court of justice would
bring conviction to the most obstinate of jurymen, and be more than
sufficient to hang the most innocent of prisoners. The Malays know
well how Haji Abdullah, the native of the little state of Korinchi
in Sumatra, was caught naked in a tiger-trap, and purchased his
liberty at the price of the buffaloes he had slain while he marauded in
thelikenessof abeast. They know of the countless Korinchi men who
have vomited feathers, after feasting upon fowls when for the nonce
they had assumed the form of tigers, and they know, too, of those
other men of the same race who have left their garments and trading
packs in thickets, whence presently a tiger has emerged.’

This may be paralleled in England ; for if we go back three centuries,
we find cases in which animals, such as pigs and rats, were solemnly
charged, tried, and even executed, for causing the death of human
beings.

Even an analysis of the beliefs and practices of totemism itself (as
formulated by so great an authority as Dr. Frazer), will give us the
two main classes (of belief and practice) already indicated. Under the
first of these (the anthropomorphic), the totem is treated as a member
of the kin ; under the second, the kin affects characteristics of the
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totem—dresses like it, perhaps even assumes its name, and so forth.
Again, should the Trish seal-olan, the were-wolves of Ossory and else-
where, and the Malay and Semang were-tigers, be classified, or not
classified, with the pre-totemistic elsmenta of what afterwards becama
totemism

Looking at the matter from o purely native (e.g. Malay) standpoint,
there seems to be no insuperable difficulty in the way of formulating
& scheme which should include plants as well s animals, and with
regurd to inanimate objects, Mr. Hartland has shown, in his York
sddress, that * churinga ' are belisved to make the yams or grass-seed
grow, as well as to scare animals or help to seoura the game.

Examples, showing any chamcteristics of true totemism, already
recorded from the Malay Peninsuls, are few, and owing to the Malays
being an immigrant race, the disfecla membra of the system sre all
that we find, the result being that (as Blagden has shown) mother-right
only ocours in gome distriots, and exogamy in others, The examples
are (1) that of the Rajas of Raman, forbidden to partake of the bamboo
shoots whenee they sprang, and the members of whose royal house were
called by the names of certain vegetables, (2) the Malay tribe of
hereditary bards sprung from foam vomited by s bull, (3) the Prince
of Malacoa who was saved from drowning by the elu-elu fish and the
flower gandasuli, There is also the tradition of & Foam-born Princess
who in some traditions enters into an exogamic alliance with the
Bamboo Prince,

Coming to Mr. Gomme’s suggestion as to the existence of kinless
totemism among the Bemang, this depends mainly on the stalement
made by Vaughan-Btevens, that the Semang pamed their children
after plants. But Vaughan-Stevens, unchecked and uncorroborated,
iz not a safe anthority for any fact of such importance, and in this
particular instance, an analysis of over one hundred names, colleoted

by myself tends to prove the contrary.

16

Ix Messiah Belicfs of the American Indians Miss Mary Aviora Owes
showed that whenever a nation or a tribe stands in desperate nesd
of a deliverer, its agonized desire becomes in time idealized hope quiok-
ening into fervid expectation. Sometimes this hope takes the shape
of a shamed remembrance of an unappreciated hero who has been
martyred or driven away, and is thus expected to return in majesty
a8 o god. Such wers the culture-herces Quetzalcostl, Pachacamoe.
Viracochs, Glooscap, Hiawatha,
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Not all the Indian Messiahs are culture-heroes and demigods. - In
many tribes a passionate patriot has arisen who, after long fasts and
frenzied prayers, has come to consider himself a divinely appointed
leader. This belief grows in strength with each successive vigil.
His weaker brethren are hypnotized until they yield him a ready
obedience. Such were Popé the Pueblo medicine-man, who headed
a revolt against the Spaniards in 1680, the Peruvian Condorcanqui,
the Delaware Pontiac, and other North American leaders; of whom
the most recent have been Nakai-doklini the Apache, the Wanapum
Smoholla, Squ-sacht-un, called by the whites John Slocum, among the
Indians of Puget Sound, and the Paiute Wovoka, the Messiah of the
Ghost-dance Religion. Many of these men have been greatly influenced
by Christianity. It is for the good of the individual, the tribe, and the
world at large, when the Messiah or teacher counsels patience, long-
suffering, kindness, chastity, honesty, with a hope of better things
in future to make the present endurable, instead of uttering the male-
volent and brutish oracles of the old shamans.
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PRESIDENT'S ADDRESS

By H. A. GILES

It is perhaps not too much to say that any attempt to deal
satisfactorily with the history of religion in China and Japan has
anly become possible within comparatively recent years. The struggle
with the written language of China used formerly to absorb so much
of the student’s time, that his career was often finished before he had
Jeisure to make practical use of the vehicle he had so laboriously
acquired. Place-names, personal names, plant-names ; dates, some-
times cyclical and sometimes dynastic;: and especially, bewildering
allusions to incidents and episodes in history, poetry, and general
literature, often of the vaguest and most shadowy description ; all
these were formerly insuperable barriers to rapid advance in any
given direction.

But times are changing ; and the student has now at his control
a wariety of works, the consultation of which enables him to pass
lightly over ground where his predecessors would have been arrested
at every step. It is true that before research of any kind can be
attempted, the student is still faced with the difficulty of acquiring an
adequate knowledge of the written language ; no mean task in itself,
but a trifle compared with the labour which, as indicated above, con-
fronted the pioneers of Chinese studies in early days.

The same is true of Japanese studies, Professor Revon, whose
absence here to-day is & matter of sincere regret, excuses the erroneous
conclusions of a distinguished Japanese scholar on the ground that he
had ‘consacré sa vie i I'étude de la langue,’ and had not enjoyed
leisure for comparative research.

We are now, however, in a better position than ever hefore, to pass
from general to specinl studies ; and it is extremely desirable that the
student of the future, instead of wandering at random over the novel
and deeply interesting field which Chinese literature opens to his
gaze, should devote himself more and more to some particular route,
the rough elearing of which has already been done for him in such
a way that he may begin where his predecessor left of. We have
reached a point in Chinese studies at which it may be said that only
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by specinlization can any further real progress be made. As an
earnest of what can be done in the divection which particularly
interests us at this Congress, 1 need only allude to the volumes
already published of a monumental work, The Religious System
of China, by Professor de Groot, of the University of Leiden.

At this date, we still cannot really be said to know anything at all
of the origin of the Chinese people. Various surmises have from time
to time been brought forward ; and chief amongst these is the theory
that Akkadia (mentioned in Genesis x. 10), the south-eastern division
of ancient Babylonis, was the cradle of the Chinese race and the
source of their marvellous civilization. The evidence, however, for
this view can scarcely be said to convinee, consisting as it does mostly
of mere coincidences ; and as such it has already been set aside
by Professor Hirth in his recently published Ancient History of
China, and by others among those best qualified to judge.

The origin of religion in China is equally hidden from us behind
what has hitherto proved to be an impenetrable veil. In the very
carliest records of Chinese civilization,—records which hand down the
traditions of a still more remote and more dimly-outlined antiquity,—
we find the Chinese people living under an established government,
with advanced laws and institutions for their political and social
well-being. It was not, however, only by judicial ensctments and
penalties that individuals were restrained from such courses as would
operate against the common weal, It had been fully recognized
for ages past that there was a Power, to whom evil of any kind was
displeasing, and from whom punishment might be expected for any
form of wrong-doing.

This Power was called T™ien, which also means sky, heaven ; and it
was represented in the pictorial script of primeval times by the rude
figure of & man. It is not suggested that the idea of an anthropo-
morphic God preceded the idea of the sky in which He was placed ;
but merely that in the Chinese script the character for T"ien empha-
sized pictorially the sense of God rather than that of sky, the latter
being nevertheless the original meaning of the spoken word 7"ien,
and still the more common meaning of the two, further extended
in colloquial to a revolution of the sky, signifying the period of a day,
and even to the weather. An earlier symbol for the visible heavens,
belonging to the days of pictorial writing, but now no longer in nse,
is said to have been three horizontal lines.

The persopality of T"iem was extremely vague, and may be com-
pared with that of Jehovah of the Old Testament, the God of Gods
of the Pealms. We may continue the parallel by saying that just as
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evil was displeasing, so was good acceptable to T"ien. Human con-
duect received its due reward ; to quate the actnal words of the Canon,

The way of God (T ien) is to bless the good, and punish the bad.

With the due ordering of the seasons, the insistence on right
conduct between man and man, and the punishments and rewards to
be meted out, the functions of T™ien seem to have begun and ended.
There is no suggestion that T"ien called the universe into being,
though associated in another sense with 7%, carth,—*the hridal
of the carth and skv,'—in the constant renewal of animal and
vegetable life ; nor is it suggested that T"irn had anything to do with
the appearance of the human race, or claimed any love or gratitude,
or even reverence, beyond the fear inspired by the swift and open
punishment of evil-doers, Cases of cruelty and injustice on the part
of T"ien were from time to time recorded ; but, generally speaking, if
g man led a moral life, he needed not to concern himself with this
Power, unless indeed some particular favour were required, in which
case sacrifice and prayer would be called into requisition. Burnt
offerings were freely made; and a recent writer has endeavoured
to show, with much plausibility, that the candle lighted at the
maodern shrine is but a survival of the victim’s fat.

It is not indeed clear that in the earliest ages there was any notion
of o place of departed spirits, though the spirits enjoyed honour and
worship at the hands of their descendants. The idea of a heaven
was a later development. Neither does it appear that there was
any Evil One, envious of the power of God, or desirous of tempting
the human race away from the path of rectitude. The personality
af the Devil is forcign to Chinese ideas on the subject of sin.

After a certain interval of time,—how long a time we cannot
suy,—this simple monotheism underwent an extraordinary change.
T*ien, God, came to be called by another name, and was invested
under the new title with a more marked personality, which hitherto
had been wanting; thus bringing Him into a closer relationship
with mankind. There were in fact two Gods,— who were still One,—
a Duality in Unity,—two Persons hut one substapee. The new
conception was called 7% or Shang 7%, the Supreme Ruler. His
anthropomorphic nature was more strongly accentuated than that
of Ttien, He enjoyed the flavour of sacrifices, was pleased with
musie and dancing in His honour, took sides in warfare, walked and
talked, and thus satisfied the aspirations of the Chinese people
for contact, so to speak, with a more personal God. Yet these two
Persons were actually one and the same; the more abstract 77ien,



108 Il. Religions of China and Japan

God Passive, and the more concrete Shang 7% God Active, are
really, nceording to Chinese interpretation, one indivisible Power, in
which two separate and distinct Personalities co-exist. In the Canon
of Filial Piety, T'ien is made to rank above Shang 7% ; but practically
the status of the two Persons is equal.

The Chinese conception of God has taken several forms in addition
to the original anthropomorphism which prevailed in the earliest
ages. God has been understood to mean precisely that mysterious
agency personified in the West ns Nature. As such, He is often
called 7'sa0 Hua, the Maker-Transformer, and He is occupied,
as in the case of T"ien, already mentioned, in the production and
development of all terrestrial life, animal and vegetable. Yet, even
to this Power—searcely a Being—human attributes are irvesistibly
assigned. Thus we read,

God (Tsuo Hua) does not work in winter, but stops the machine
by which all created things are produced.

It is often said, and with much reason, that the Chinese have not
very marked religious instinets; still, many Chinese are shocked
by the absence of a reverential attitude towards the Unseen. Among
the surnames of the Chinese we find the word 7"iem, God, just as in
Portugal, for instance, the word Jesus is familinrly employed as
aname. At least two individuals, eminent enongh to be mentioned
in the Dynastic Histories, have possessed this name; from which it is
fair to infer that there have been many, of whom there is no record.
In a.p. 1117 a Censor memorialized the Throne, that it should
be forbidden in futore to use the term ‘God® as a sorpame, He
obtained a favourable Rescript; but not much attention seems to
have been paid to it, for again in 1506 we find a similar application.
I am unable to say if the surname is still in use in China or not.

The monotheism, of which the above gives but a faint outline,
comprises really all the religion which supplied the spiritual nesds of
the Chinese people in early ages. What worship there may have
been of the sun, moon, and stars, of the deities of hill and stream,
and even of ancestors, consequent perhaps upon the development of
Shang T4, seems to have gradually clustered around the monotheistic
stem.  But on most of these points we are still imperfectly informed ;
the vast masses of Chinese literature on this subject remain to
be scientifically explored.

And so things went on until the advent of Confocius, five and
a half centuries before the Christian era. Confucius, though amply
recognizing a Supreme Power of some kind, declared plainly that God
merely required man to do his duty towards his neighbour, and that



1. Prevident's Address: Giles 109

with such a comsummation He would rest completely satisfied.
Confucius positively discouraged any attempt to deal with the
problem of a future state ; and it may fairly be said that the modern
agnosticism of the educated classes in Chinn is entirely due to
the teachings of the Sage, reinforced later on by those of his great
diseiple, Chn Hsi (twelfth eentury 4.n.). In one passage the latter
uses Innguage which will not bear misconstraction :—

The blue empyrean, which we call 7%en, and which revolves
unceasingly, is that and nothing more. To declare, ns people do,
that it contains a Being, who awards punishment for erimes, is
impossible ; such statements are without authority, and there is
no evidence to that effect.

It is, however, a mistake—and one which I have made myself—to
think that Chu Hsi denied altogether the existence of an unseen
Power. When speaking of the occurrence of the term T%ien in the
Confucian Canon, he says that—

it must sometimes be interpreted as the sky, sometimes as a Chu-

tsai, n Ruler or Governor, and sometimes as a principle.

And in another place he says that all unseen powers or influences
may be gathered under the heading T"ien. To one who asked him if
there was any return after death, he replied categorically,
When we go, that is all ; how can matter which has once been
dissipated, ever be brought together again ?

It is interesting to note that the term employed by Confucius for

God was the older one, T"ien.
He who offends against T"ien, has none to whom he can pray.
I do not murmur against I"ien ; I do not grumble against man.
My studies are here below ; my thoughts mount upwards.

I can only discover one instance in which Shang 7% is put into the
mouth of Confucius, though as editor of the Odes he must have found
it in constant use.

Meanwhile, many philosophers and others had begun to speculate
on the very problem which Confucius had set aside as beyond the
province of mankind, and also on the question of man in relation to
the Universe,

Among the most curious of the documents which huve been handed
down to us, is a poem of the fourth century u. c., in which the writer,
Ch'ii P'ing, asks a number of questions about the Universe and
its traditions, leaving the reader to find the answers for himself.

The poem opens thus :—
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At :thﬂ beginning of antiquity, who was there to hand down the
story

When heaven and earth were without form, who examined and
found them so?

When matter was without form, how could it be recoguized ?

hq:rt{::r were the periodical changes of light and darkness brought

about ?

T'he nine layers of the round sky,—who has measured them ?

By whose skill were they constructed ?

Where is the sky joined to the earth? and who divided out the
twelve signs of the zodiac ?

How are the sun and moon fastened on ? how are the stars laid

out #
‘:Fhf'l.t virtue is there in the moon, by which it dies and is bom

a@]“ r

With reference to the arrangement of the heavens in nine layers,
one above the other, it may be intercsting to recall the Ptolemaic
system of the universe, as set forth to the Chinese peaple so late
as 1614 by Emmanucl Diaz, the famous Jesuit missionary. The
learned Father, in o diagram which has survived, placed the earth in
the middle of twelve concentric cireles or layers, each of which was
appropriated to the orhit of some planet, to the twenty-four zodiacal
constellations, &e. The fourth layer, for instance, was assigned
to the Sun; and the twelfth, which, we are told,

remains ever motionless, while all the others revolve,

was labelled,
Heaven, the abode of God, and of all His angels and saints.
The views of Chuang Tzii (third century u, c.), the leading philo-
sopher of the Tacist or Mystic school of thought, are interesting
as exhibiting a by-path into which the ancient monotheism was
diverted. To Chuang Tzit, T ien, God, became a mere abstraction,—
Unity, which he describes as
the Centre at which all Infinities converge, and where Positive and
Negative alike blend into One.
God is the source of life, and to that source all life sooner or later
returns,. We are not the arbiters of our own fortunes,
Suppose, snys Chuang Tei, that the boiling wetal in a smelting-

pot were to bubble up and say, Make of me an Exealibur ; T thin
the caster would reject that metal as uncanny. And if a sinner like
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myself were to say to God, Make of me a man, make of me a man,
I think He too would reject me as uncanny. The universe is the
smelting-pot, and God is the caster. I sha.ﬁ go whithersoever I am
sent, to wake unconscious of the past, as a man wakes from a dream-

less sleep.
Again, in the words of Chuang T'zii,

The ultimate end is God. He is manifested in the laws of Nature.
He is the hidden spring. At the beginning, He was.

Hsiin Tzi, a so-called heterodox writer of the third century, has a
good deal to say about 7"ien, God, and His attributes. He is one of
those philosophers who, as before mentioned, identify God to a great
extent with the creative and regulative physical Force which we call
Nature, and which we commonly personify as a female being. With
Hsiin Tz, God is a Power working upon eternal lines, without
reference to good or evil, and sending rain upon the just and the un-
just alike ; the difference being that the man who responds obediently
to Nature’s laws will find himself better off in the end than the man
who acts in opposition to these laws.

When meteors fall, says Hsiin Tzi, or when trees shriek, the
people are all afraid, and ask, What are these things? I say that
they are nothing,—nothing more than phenomena incidental to the

i operations of Nature, at which we may be astonished,

but not frightened.

Chang Tsai, a philosopher of the eleventh century, who wrote
a work on the Theory of the Universe, has some interesting remarks
bearing on his conception of the Deity. Here are four short

examples :—

The inscrutable part of God is His Divinity ; and it is because
this Divinity is everlasting that He is God.

God never speaks, yet we trust Him ; the spirits are never angry,
yet we fear them. This is because God is perfectly sincere, and
the spirits are entirely just.

God’s knowledge of this world does not reach Him by ears, eyes,
or mind ; yet it is more profound than if ears, eyes, or mi
were employed.

God is immanent in all things without exception, just as the
principle of goodness is immanent in all affairs.

The idea that God is above us, in the sky, is one that has mostly
prevailed in China, at any rate, before the time of Chu Hsi. Evidence
of this may be gathered from many sources. The poet Yang 1
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(A.p. 974-1030), when still a child, was taken up to the top of
a pagodn, and was so impressed that he burst into verse, as follows ;—
Upon this tall pagoda’s peak
My hands can nigh the stars enclose
I dare not raise my voice to speak,
For fear of startling God's repose.

Another poet, Sung Po-jen of the twelfth century, wrote the
following lines on seeing a boy fly a paper kite made in the form of
the bird of that name :—

A hird, yet not a bird, it soars
High up above the land,

Its wind-borne movements to and fro
Checked by a single strand . . .

Ah, shame on me that this poor thing—
While 1 cling to the sod—

Held by the grip of a boyish hand
Should rise s0 near to God !

However, in the search after God, carried on for so many centuries
by Chinese philosophers, it is scarcely strange to find that He has
been located where indeed Christ Himself placed the Kingdom of
Heaven,—within the heart of man (St. Luke xvii. 21). Thus, the

author of the Pi ch'on says,

That szore sky is not God. God is an awra, which abides
alway in man's ﬂmrt, and informs and influences all creation
without cease, "To seek for h: God in the blue void above, is to
be pragmatical ; to ignore the God in your heart, is to be remiss.
How in such case can God be expected to answer your prayers ?
Then there is the well-known verse by the philosopher Shao Yung

who flourished a.p, 1011-1077,
The heavens are still : no sound.
Where then shall God be found? . . .
Search not in distant skies:
In man's own heart He lies.

This thought is traced by Professor Revon, in the last words of his
exhaustive work on Shintoism, to a poem revealed in a dream to the
Emperor Séiwa (a.p. 859-876) ; but it is much more probable that
Japan borrowed it from China.

Turning now to Japan, the student of the History of Religion has
ample canse to congratulate himself on the clearances, so to speak,
which have recently been effected by Professor Revon and Dr. Aston
in their comprehensive and valuable works on Shinto. It is a small
confession to make, that for many years I was unable to obtain any

precise conception of the meaning of this term. Even those who
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then made a close study of Shinto came to conclusions which mnst
now be consigned to the limbo of the Inexact. Thanks to the
Inbours of the two eminent scholurs above-mentioned, and in spite of
their divergence on certain more or less material points, we are now
Justified in making several assertions which it would have been
impaossible to make, with authority, a short generation ago,

Shinto, the Way of the Gods, is & primitive religion, in which
magic plays a conspicuous part. Tt existed, in its carlicst stages of
development, without a name ; and only so late as the sixth century
of our era did it come to be known by the Chinese term shén tao, the
Way of the Gods, to distinguish it from the Way of Buddha. We
may dismiss the unsupported view that Shinto is a purely Chinese
system, drawn at a comparatively late date from the Book of Changes
and the Tao T¢ Ching. The name, which, us T have said, is Chinese,
was no doubt adopted by the Japanese, as being a well-known equiva-
lent for the idea of ¢ religion,” in which sense, as well as in that of *the
black art,’ &c., it has been used in Chinese literature.

The original Shinto was heavily loaded, so soon as a knowledge of
Chinese philosophy begun to spread in Japan, with cosmogonical and
other notions which belong strictly to China; but Professor Revon
seems to have made it elear that such notions were merely like grafts
of tissue transplanted to another orgunism.

Shinto teaches morality, not perhaps of a very high order, but such
as it would be reasanable to look for in association with a primitive
religion. Monotheism seems never to have found a home in Japan,
and is known only in connexion with Chinese studies; on the other
hand, the sun and moon have been deified by the Japanese in
a manner which finds no parallel in China. The number of pods
recognized in Shinto extends to unthinkable figures. Shinto is not,
and never has been, Ancestral Worship ; neither does it hold out the
promise of a life after death in & world to come.

Such are a few of the leading features of this interesting religion,
which may now be fully studied in the writings of Dr. Aston and
Professor Revon. 1 would conclude with a hope that some scholars
may ere long come forward to deal with the various phases of the
religions of China by the same exhaustive method as that adopted-by
those writers, and by Professor de Groot in his great work already
mentioned.

Would it be profanation, if, in this particular University, beneath
the shadow of which T was born, and where I imbibed the first
elements of the two olassical languages upon which T nourished
a youth sublime,—would it, I say, be profanation if I were to suggest

TN 1
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that some of the annual batch of graduates in the Greck and Latin
languages, in view of the comparative exhaustion of these spheres of
research, should turn their attention to the almost virgin fields
of Fur Eastern literatures? The problems to be solved in that
direction are many and interesting; the Chinese langunge, merely
from the point of view of pure scholarship, is fascinating and absorl-
ing in the extreme; and it has the undeniable advantage of being
& living language, in daily use among about one-fifth of the human
race, The Dynastic Histories of China, to which no one, not cven a
satirist, with or without reason, has ever applied such a contemptuous
term ms “Graecia mendax,’ remain to be translated into some
European tongue ;—a gigantic task, upon which Professor Chavannes,
of the Colldge de France, has already made a beginning ; but of which
ouly a mere tithe could possibly be completed by any ane worker.

And History is only a single branch of the giant tree of Chinese
literature. The works of philosophers of various schools of thought,
of poets, of writers on religion, on politics, on ceonomics, on archae-
alogy, and what not, crowd the shelves of an ordinary Chinese library ;
but these are not yet available in translations to the general reading
public.

Finally, in this connexion I should like to recall with gratitude the
labours of a famous Chinese scholar, to whom this University offered
shelter in his declining years. Among those who have smoothed the
path for future students of the History of Religion in China, and
whose works have enabled them to attain to a point in scholarship
which otherwise might have been long delayed, first and foremost, by
the common consent of all, must be placed the honoured name of

James Legge,
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THE CONNEXION BETWEEN TAOISM, CON-
FUCIANISM, AND BUDDHISM IN EARLY

DAYS
By H. J. ALLEN. (ABsTRACT)

Tue antiquity of the Chinese race, prior to 5.0, 200, has not been
confirmed by contemporary records, and is quite untrustworthy.
Their literati have always regarded the books of History and Postry
and their other clussics with such reverence that it seems sacrilegious
for them to doubt that they date from remote sntiquity, or that
the Emperors Yoo, SBhun, and Yii, whose date is put at about B.0.
2400, were not real personages ; but the European student should
look at theae statements with a critieal eye, and he will then perceive
that all the stories contained in the classica are evidently fabulous.
We obtain our earliest accounts from Sstima Ch'ien ; for, although he
appears to be quoting from the book of History, his version is given
in simpler language and was probebly penned first. His work, com-
pleted about B.0. 98, was not published until fifty years later.
In it we are informed that in the year B.c. 213, in obedience to an
Imperial decree, all the ancient literature of China was destroyed
by fire, except books treating of medicine, agrioulture, divination,
und the records of the Ch'in dynasty, and further excepting copies
in charge of the Board of Erudite Scholars; but when ancient books
were sought for, the Board in question does not seem to have been
applied to, and the books were mysteriously discovered in holes in
walls. The truth of the story has therefore been questioned, and
it iz more reasonable to supposs that as rewards were offersd about
B.c. 160 for the discovery of ancient books, persons would ‘discover ’
many which had not previously existed. Agnin the historian does
oot supply fuller details of the records of the Ch'in dynasty than of
those of the previous dynasty of Chou; and the strangest fact of all
is that there are many lacunae in the history of the Han dynasty
between B.c. 208 and 158, or only a fow years before the historian’s
own time. But allowing for the moment that certain Confucian
clissics were, as alleged, discovered in a hole of a wall to the accom-
paniment of mysterious music, or, sccording to another sccount,
repeated from memory by an old man named Hidden Scholar through
the medium of an interpreter, there is nothing of the sort stated as
to the discovery of religious books. Now the historian states that
the reputed founder of the Taocist religion, Laotzii (old one, or man

12
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of the Lao tribes), who lived, as Dr. Giles says, nobody knows when,
was born in the village of ‘ Tortuous-benevolence ’, ¢ Cruelty ’ parish,
* Misery * district, ‘ Suffering * state, and that he was called Li-ear,
Heavy-ear, Ear-without-rim, or Weighted ear; and in this connexion
we know that the aboriginal Zi tribesmen of Hainan wear weights
in their ears, an old name for the island being Zan-érk (Weighted
Ears). Laotzii is stated to have written a book called the classic
of the Virtue of the Way at the request of the Keeper of the pass
Joy (Kuan-yin-hsi),—a name which if the last two characters are
reversed is suspiciously like Kuan-shi-yin (Avalokitéshvara); after which
he departed, and it is not known where he died. It is added that
as he attained longevity by cultivating Tao he might have lived to
the age of 200, that he taught that by inaction one may be trans-
formed, and that rectification results from the doctrines of purity
and stillness. In the Account of the Immortals we read that Laotzii
descended from heaven in the form of a white elephant and entered
the womb of his mother, who gave him birth painlessly under the
bough of a tree; but this legend is also told of the birth of Gautama
Buddha. A few quotations from the Zao-té-ching will show its
Buddhistic style: e.g. ‘The perfect man attains the condition of
inaction, and follows the doctrine of silence.’ °Attain complete
vacuity, and sedulously preserve a state of repose.” * 7Tao is eternally
inactive, yet it leaves nothing undone.” *Merit achieved (Karma) is
not to be assumed, and not being assumed it will never leave.’ *The
sage is free from self-display, and therefore he shines forth.” * Desire
not to desire, and you will not value things difficult to obtain.’
Chuangtzii, another ‘Taoist’ sage, represents Confucius in the
classic of Nanhua as quoting from the Tao-té-ching, and giving utter-
ance to what are called Taoist views; and this fact seems to have
puzzled the Sinologists. Mr. Lionel Giles says that Chuangtzii’s
philosophy to a certain extent ‘resembles the Buddhist’, and he
thinks that by his time (usually put at 330 8.c.) Buddhism may have
filtered into China, as © we find in the Chinese philosopher such striking
points of similarity to Brahmanism as can hardly be explained as
mere coincidences of thought’. Mr. Giles, however, thinks it ¢ sheer
audacity in Chuangtzii harnessing Confucius to his own doctrines’, and
doubts whether the latter spoke in that way at all. Dr. Giles speaks
of the incident as a literary coup de main; but the Rev. Aubrey Moore,
who wrote a long note to Dr. Giles’s fine translation of Chuangtzii,
considered that there was no hint of this in the text, and supposed
that Laotzii and Confucius were nearer to each other philosophically
than Chuangtzii and Mencius, their respective disciples, who are
supposed to have lived 200 years later than their masters. Mr. Moore
compared Chuangtzii to Heraclitus, and quoted sayings of the Greek
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philosopher practically identical with those of Chuangtzii, yet he
rejected the notion that the characteristics of Greek thought could
be ascribed to Oriental influence. Now Chuangtzii says (ch. xiii),
‘The Tao (law) of Heaven revolves ceaselessly, and all things are
perfected * ; and again, * We are embraced in the obliterating unity
of God. Take no heed of time, nor of right and wrong, but passing
into the realm of the Infinite take your final rest therein.’ Here
we cannot help thinking of the doctrine of ‘ absorption into Buddha °’.

I would draw attention to the expression ‘Huang Lao yen’, usually
rendered ‘ Words of Huangti and Laotzii ’, which Ssiima tells us the
Empress Tou delighted in, circa B.c. 140. In the History of the After
Han, chapter Ixxii, we read, * Ying, king of Ch'u, when young, liked
to idle about with boon-companions, but later in life he reformed
and delighted in Huang Lao. Learning to become Fou-t'u (a Buddhist),
he fasted, abstained from animal food, and offered sacrifice.” Again
the same historian in his 118th chapter says, after relating the story
of the Emperor Ming’s dream of the ‘golden man’, ‘ Ying, King of
Ch'u, first believed in this doctrine, and so in the middle Kingdom
there were some who became converts. Subsequently Emperor Huan
(147-167 A.D».) approved of the divinity, and frequently sacrificed to
Fou-tw Laotzii (Buddha the Lao man), and as the people gradually
became converts the religion spread considerably.” It is probable
that Buddhist priests with yellow robes first came to China through
the Lao country, and were therefore called ‘ Yellow Lao’. No doubt
Ssiima met many of them in Western China.

Passing to Confucianism, Europeans find it hard to solve the secret
of the extraordinary veneration now paid to Confucius. He is stated
to have died lamenting that his doctrines made no headway, and
not until 479 years after his death were special honours paid to his
memory. His name means Father Hermit or Cave-dweller, and we
may find a clue to his designation Chung-ni in the following passage
from Commandant Bonifacy’s book, Groupes et langues du bassin de
la riviére Claire, ‘ They call spirits Né, the greatest is he of the Mone
heaven, but he who intercedes for man is Z'chungne.” Two years
before he died it is recorded that Confucius was shown a strange
animal, bearing on its single horn a piece of blue ribbon, which marked
it as the same animal which appeared to his mother before the birth
of the sage. He declared it to be a ch'i-lin, and this event so
affected him that he forthwith wrote the annals of his state (Ch'un
¢h'iu), on which according to the book of Mencius he based his reputa-
tion. It has, however, been repeatedly pointed out that this book,
which is the only one he is credited with having written, is merely
a series of bald, uninteresting jottings without any expression of
opinion, good or bad. The commentary, which imparts life to the
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annals, and was written by a man named * Help-Confucius-to-explain *,
—a name which sppropristely describes the book—was not published
until the first or second century ®.c., and was revised by Liu-hsin
B.0. 10, but its authority was not recognized till .. 99. At the same
petiod also appeared the Sayings of Confucius, a book which has been
‘ground and polished’ by many different hands (see Chavannes,
Mém. Hist,, i, Intr. 149). With regard to the eh'i-lin we find it recorded
in Ssfima's history that a one-horned antelope, stated to be n lin,
was caught in the year B.c. 122, and this fact wos considered of
sufficient importance to canse o six-year period to be nsmed after
the event. Now Dzren is the Mongolian name for the yellow goat
(Procapra guiturosa), and as r becomes ! in southern Chiness, we have
a fair approximation to the name. Still there is another antelope
called Chiru (Pantholops Hodgsonii), which is sometimes seen with
a single hom, the second horn being rudimentary or undevelaped
(Enc. Brit,, ii. 101).

The Works of Mencius is not stated to have been one of the books
found in a hole of the wall of Confucius’s house. In my book, Early
Chinese History, 1 have given reasons for concluding that Mencius
was written during the Han dynasty, In that classio five kings of
the Shang dynasty are mentioned by name; but M. Chavannes (Mém.
Hist., i, Intr. 139), says that he can only find that three or four of
the twenty-vight kings of the dynasty actually lived, and it seems
impossible to believe that all these kings possessed names consisting
of an epithet and a cyclical character as Great-A. Tt may be observed
that the Miaotza call themselves Méng (Siamese Muong), so that
Méngizi may be rendered ‘ Man of the Miaotsi aborigines ",

In Ssitma’s biography of Confucius we read that the sage went to
schoal at 7, married at 19, and had one son; but these statements
are also made about Gautama Buddha. The strangest coincidenoe
is that both these founders of religion had drooping ears, and a bump
on the summit of the cranium like a coiffure of flssh concave in the
middle. Moreover, the date of Confuciuss death is almost to a yoar
the same as that of the Buddha.

In conclusion, it seems that the Chinese, like other nations, forged
their old records. The Tao-té-ching has already heen deelared to be
an impudent forgery compiled during the Han dynasty, and the
religion known as Taoism appears from the evidence given to have
been originally identical with Buddhism. The word Tao was used
by the Buddhists to designate the cightfold path or moral law, and
it is by this latter term that Mr. Ku-hung-ming translates Tao in his
admirable rendering of the Confucian Chung-yung treatise. Confucian
doctrines were partly based on the teachings of Buddhist monks who
permented China before 8.0, 150, and there seems to be some ground



2. Tavism, Confucianism, and Buddhism : Allen 119

for the Chinese assertion that the three religions (Tacism, Confucianism,

and Buddhism) are one.
Of the names found in the classics, Yao is a tribal name, Hsia-how

(lord of Heia) and Kung yi (" tribute of ¥ai® reversed) ate names
of Han literati; Po yii or Pa yi, which oceurs so frequently, is the
nams which thas Chinese give to the Shans; and there are other names
which refer to constellations. But this shonld not excite wonder,
if we remember that the historinn Ssiima Ch'ien reformed the

calendar 8. 0. 104,
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THE DOCTRINE OF THE BODHISATTVA
By D. T. BUZUKIL (ABSTRACT)

Ir we divide Buddhism into two great branches, as is done by
Buddhist philosophers of the East, Mabiyina and Hinayina, the
Bodhisattvas can be said to be the adherents of the Mahfyins, while
the Qriivakas and Pratyekabuddhas stand for the Hinayana. Though
we do not yet know exactly how early in the history of Buddhism the

ion of Bodhizattvahood came to be distingnished from that
of Arhatship so prominently as to form o separate branch in the
body of Buddhism, we notice in the Seddharmapundarika a definite
olassification made between the three yinas, that is, of the Crivakas,
Pratyekabuddhas, and Bodhisattvas. (See Kern's English translation,
p. B0.)

But we are not conoerned here with the historical development
of the idea of a Bodhisattva as characteristically MahAyinistic; let it
suffice to remark that in the course of time, perhaps soon after the
death of Buddha, Buddhist theologians began to conceive Bodhisattva-
hood to be the true goal of their religious disciplines and made it
supersede that of Arhatship. Those who endorsed this view called
themselves the followers of the Grand Vehicle, Mahiyina, in contra-
distinction to those of the Small Vehicle, Hinayina, who upheld
the standard of Arhatship as the ultimste aim of the Buddhist life.
Therefore, when we speak of the doctrine of the Bodhisattvas, we
spenk of the system of the Mahiyina as o whole; they are almost
identical in form as well as in contents ; if we know what the Bod-
hisattve is, we know the heart of the Mahfyina system. And as the
ideal of Bodhisattvahood developed historically along the notion of
Arhatship which composes the main point in the teaching of the
Hinayina, all the Mahfiyfins writers in India and in the Far East
naturally draw & comparison between the two conceptions and
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emphasize the distinotion in order to olearly delineate the outlines of
Bodhisattvahood. It will not be out of place, therefore, to quote
some of those statements here, and, though negatively, make them
throw light on the essential nature of the Bodhisattvas. (See the
Satralamkara, Prof. Lévi's edition, pp. 4 sq.)

In the Lankivatara which expounds Buddhism from the standpoint
of the Yogacaryn philosophy, Buddha is made to talk rather slight-
ingly of the fundamental motive of the Crivakas who illnsively dis-
tingnish between Nirviina and Samsirs as if they were essentially
different, and seek after Nirviina to free themselves from the sufferings
of existence for their own selfish interests. The condemnation of the
ideal of the Criivakns here is rather philosophic than religions. (See
the Chinese translation of the Lankivatara by Ciksinanda; the
Tripitaka, Iatest Jap. ed., series 1, vol. i, fas. 3, p. 244,)

From these statements we can somewhat negatively gather what
would be the essential qualities of the Bodhisattva. But before
proveeding further I wish to refer to another negative comparison
drawn between the Crivakas and the Bodhisattvas. In the beginning
of the Gandacyiha Sitra, which forms the last book of the Chinese
Avatamsaka Sitra, the writer describes many miraculous phenomensa
that accompanied the preaching of the Buddha once at a pagoda
of great magnificence in Criivasti, and states that these were, how-
cver, not at all perceived by the great Criivakas, such as Caripatra,
Mahimaudgalyays, Mahikigyaps, &o., who were present ot this
great religious assembly together with the Bodhisattvas,

In short, setting aside all the technical niceties contained in these
statements, the plain logical conclusion we ean draw from them is
that the Bodhisattvas were able to see the miracles of all the Buddha-
Innds because they had fulfilled all the conditions of Bodhisattvahood,
which, however, were not observed by the (rivakas owing to their
inferior stock of good karma and their non-aswakening of the heart of
wisdom (Bodhicilia).

Now, what are the principal moral qualities of the Bodhisattvas ¥
The Bodhisattvas have distinotly their own conception of the world,
which forms the philosophical basis of their religion, the Mahayina
Buddhism ; but as we are not going to disouss this side of the question,
let it suffiee here to remark that the Buddhists, whether Mahayina
of Hinayings, have never ignored the intelleotnal element of their
faith, and have always made it clear that, however sentimental is the
motive of religion, it has its intellectual side, which must be given its
proper place in a system of faith.

What the Mahayina writers never grow tired of emphasizing, some-
times too much, in their Sitras and Castras, is the significance of
s disinterested, all-embracing, absolutely altruistic love for all beings,
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sentient as well as non-sentient. This love is called mahakarund,
and made the ground-principle of all their thoughts, sentiments, and
aotions. Whatever they think, whatever they feel, however they
behave—all must come out of their infinite love for all beings. They
do not necessarily seek Nirviina, the extinction of all their passions,
they do not care so much for the deliverance from the pain of exis-
tence; if their own sufferings, the postponcment of their final Nirvina,
or even their downfall into the bottom of Naraka, help one way or
another to benefit their fellow beings, they do not shrink from bearing
all the possible pains of the world upon themselves. They are bent
on benefiting others, for others’ sake, and not for their own interests,
Their motto is parartha and never sedrtha, to benefit others and never
to benefit themselves. In fact, these two interests are not contra-
dictory, for while those who think of their own intercsts and pleasures
are always suffering from their egoism and never find satisfaction in
whatever they do, the Bodhisattvas, who endeavour to realize their
selfhood in the interests of their fellow creaturcs, are always ‘contented
and at peace not only with themselves but with the world ot large.
(See Asanga’s Sutralamkara, Prof. Lévi's edition, pp. 18 sq.)

This vimmofwli-nﬂ?umnamurﬂmﬁﬂmiurthnmkﬁofmhat
mmiuawqrwhminthnmmmmmmwymm-
mended, and made the most essential qualification of the Bodhisattva.
(Bee Naghrjuna's Treatise on the Bodhicitta : Nanjio, No. 1304.)

Thig Iatter aspect of Bodhisattvahood as desoribed by Nagirjuns,
that is, non-detachment from the passions, marks a very important
departure from the ideal of Arhatship. For while the Hinayina
Buddhists endeavour to fres themselves from passions and attach-
ments in order to escape their curse—which escape is their Nirvina—
the Bodhisattvas retain all their passions, sentiments, impulses, desires,
aspirations, &e., which underlie the kaleidoscopic view of human life
on earth. The philosophy of the Bodhisattva js: Nirvina that can
be attained by the extinction of all human sentiments is not the
true one; the passions themselves are no evils, in fact they do much
good ; only let them be guided by a rational religious insight ; the
wantonness of passion is due to one's ignorance of its true nature.
As the Jotus-flower grows from the mire and yet retains its purity,
80 Jot & man retain all his human sentiments and espirations and
make good use of them for the welfare of all his fellow creatures.
That which conquers a passion is not a passionless state of mind, but
another passion, greater, purer, and nobler. Let Nirviina grow from
the shadow of the passions human and earthly and bloom out in the
sunshine of infinite love for all beings.

The whole trend of thought, here somewhat paradoxically stated, is
that the sced of religious wisdom (Bodhi) grows enly from the earthly
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manure of human passions and sufferings ; and therefore that when the
latter are detested or shunned for the sake of a dead, cold, heartless
state of Nirvana, the seed of Bodhi is burned to ashes, and, like the
lotus-flower left in an arid region, the Bodhisattva loses altogether his
vitality as a being full of love and compassion for the entire world.
Bodhisattvahood is only possible in the world of birth and death,
in the world of human afflictions and human hopes. The sentiment
of love, or"Makakaruna, or infinite compassion for all baings, is not
different in it essence from Hega such as avarios, anger, or infatuation.
Only the Bodhisattva's sentiment moves on the pivot of disinterssted
love for all beings, sentient and non-sentient, and never for his own
interest ; for he sacrifices even his own attainment of Nirvina for
the sake of benefiting the world at Inrge.

The consideration of human passions as the bed in which grows
the flowers of Buddhahood brings us to many interesting questions
in the system of Mahiiyina, such as the ‘awakening of Bodhicitta,’
* the doctrine of parinimana,’ * the power of plrva-pranidhiina,’ &o.:
but theso must await further opportunitics.

To sum up, the raison détre of the Bodhisattva is his infinite love
for all beings, to save them from suffering, to give them utmost happi-
ness, to destroy the curse of ignorance that envelops all existenoe,
to realize a Buddha-land in this world of samsira and Mega, to
spiritualize the meaning of existence by the purification, snnoblement.
snd enrichment of all the passions of which the human heart is

eapahle,

4

HONEN, THE PIETIST SAINT OF JAPANESE
BUDDHISM

By M. ANESAKI

Tz development of religions faith in the thirteenth century exhibits
some remarkable parallelisms in Japan and Italy. Just as St. Francis
of Assisi marked an epoch-making phase of Christian religion in
Europe, so our sage Hinen is the man representative of the change
worked out in Japanese Buddhism in the twelfth and thirteenth

centuries,

The spread of the teachings of Buddhism during the preceding
centuries had inspired the peopls with aspirations for religious ideals
and a demand for o deeper and everlasting faith. But the hierarohio
institutions, however glorions and dignified they appeared, gave the



4. Honen, the Buddhist Saint: Anesaki 123

people either an elaborate dogmatic system or a superficial and rather
materialistic satisfaction of their yearnings. Real faith failed which
could give profound repose to their hearts or which could bring them
into vivid contact with the transcendental ideals taught. In addition
to this, the social disintegrations were just ripe to stir the people’s
mind to an ardent aspiration for a final consolation and to eager
search for its giver. Japanese Buddhism during the three hundred
years from the tenth to the twelfth century was pre-eminently a
religion of rituals and mysteries, taught by the hierarchic authorities
and professed and practised by the court nobles. The Buddhist
institutions which had contributed so much to the centralization of the
government, corrupted the nobles and were in turn corrupted by
them.

The weakness of the central government and the ruling families
began to be exposed to daylight in the middle of the twelfth century.
The Fujiwara clan, at first the major-domos of the imperial family and
thence the actual rulers of the country, were the authors of the
luxurious court life and the supporters of the Buddhist hierarchies.
The internal family dissensions of the clan were seized as opportunities
by their military subordinates, and the latter began to overpower the
former. The military men came to power and the sumptuous court
life came to an end. The feudal régime under a military government
changed the aspect of the country. With the fall of the old power
Buddhist orthodoxy lost its sway. The time was now ripe for the
development of the aspirations of the people.

Even during the flourishing period of the court religion, some
pioneers were beginning the popular propaganda—the gospel of
salvation by the Buddha Amita’s mercy. We find in our Honen the
man who consummated the development in this direction. He was
born in the province of Mimasaka ! in 1133, and was the only son of
a local military chief. According to the last will of his father, who
died of a wound inflicted by his enemy, the boy of only nine years
was sent to a Buddhist priest and later became a novice in a monastery
on Mount Hiei. We can imagine how deeply Honen was impressed
in his infancy by the sad fate of his family, for he shared the sorrows
and afflictions which befell many military families of that period. We
can see too the influence upon the boy’s later life exercised by the
last instruction of his dying father, that he should never think of
revenge, as was usual at that time, but should become a virtuous
monk in order to devote his whole life for the sake of the bodhi * of

his dead father as well as that of the enemy.

! In the western part of central Japan.
* For this idea and practice, see the article (No. 10, p. 154) on Buddhist

Influence upon the Japanese.
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An obedient novice and thereafter o studions monk, he thus passed
many years in the centre of the Buddhist hierarehy. The histary
of these thirty years of Honen's monastic life on the Hisi are not
known in detail. But one of his later sayings shows that he had
gons through all the branches of learning and discipline, as they were
taught and practised in the institution, in pions obedience and ardent
zeal. ‘The mysteries of the Mantra ! religion,” he said, *may be
compared with sweet honey : the intuitive contemplation with fine
fruits ; the elaborate system of the Tendai® with splendid butter,
They have their respective merits and satisfy man’s various demands
and tastes, but neither of them can be the daily food for all men.
The simple faith in salvation by Amita’s power is just like plain rice.
Every one, even of weak stomach, can take and enjoy it and it is
indispensable for our everydsy food. He had tasted wll these
excellent delicacics, but he hungered till he found at Iast un ever-
Insting satisfaction in rice. Tndeed he asked for duily bread and he
was given it.

In the forty-third year of his age, his final conversion to a simple
child-like faith in Amita took place. Repeated and devoted reading
in the Sulbbdvativyaha, i.¢. the gospel of salvation by Amita's power,
prepared the way for him : and his eager study of the treatises by
Zendo on that gospel gave him the final elue to his faith. Honen was
never tired of expressing his respect and gratitude toward Zendd,
the Chinese master. He called his unseen teacher the * Great Master *,
and seems to have taken him as an incarnation of the Buddha Amita
Himself. But it is almost noedless to say that the faith was
not given to him by either the scripture or the master, but that
they gave him the oceasion for the awakening of his inner voice.
From that time on he abandoned all his former learning and prac-
tices and devoted himself to the repetition of Amita's name in
pious faith in the Buddha's power and in gratitude towards His
mercy.

The fundamental tenet of Honen's religion consisted in helieving
in the power of an all-compassionate and almighty saviour, realized
in the person of Amita, the Lord of the Sukhaivati, the Land of Bliss
and Purity. He taught : * Perfoct Bliss He (Amita) would not have,
till He knew that all who would invoke Him might be saved. This
is His primal vow (prapidhana). Every sentient being has the chance

1 See my Religious History of Japan (1607, Tokys), p. 18.
? i.e, the teanhings foundsd upon the Lotus. See Religious History of Japan,

pp. 17-18.
* This refers to the eighteenth of Amita’s forty-eight vows, as deseribed in

one of the Chinese versions of the Subbivativyiha. Cf, 5.8.E., Vol, alix, Part 11,
p- T3
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of being saved, since He is living in enlightenment.! Whoever calls
earnestly upon his name, will enter that Realm of Purity. Amita
Buddha, as in a vision, he shall see coming to him, and at death He
shall welcome him with all His saints ;2 nor shall obstacles or demons
keep him back. There shall be no distinction, no regard to male
or female, good or bad, exalted or lowly; none shall fail to have
Pure Life, after having called, with complete desire, on Amita. Just
as a great stone, if on a ship, may complete a voyage of myriads of
miles over the waters, and yet not sink ; so we, though our sins are
heavy as giant boulders, are borne to the other shore by Amita’s
primal vows, not sinking in the sea of birth and death. Do not dream,
therefore, of doubting, even for a moment, the unimaginably mysterious
potency of Amita’s vows.’? No carnal sin nor any human weakness
can be hindrances to this faith. The absolute faith in and intent
thought on Amita is always accepted by Him, and His power takes
the believer in safety into the realm of the Saints. The efficacy of
the Buddha’s vows is only sure when our reliance upon His promise
does not dissolve away. And the devotion keeps us away from evil
thoughts and vicious temptations, though a human being is exposed
to these. The light of Amita-abha (the Infinite Light) pervades every
quarter and corner of the worlds. It becomes visible to those who
open their eyes to it. The eternal life of Amita-ayus (the Infinite
Life) is already realized in His Realm. It can be partaken of by
those who desire it. This sincere desire and devotion, the human
counterpart of the Buddha’s vow, are explained, according to the
holy scripture, as follows * :—

¢ Firstly, the faithful thought means the thought that is truthful,
the thought that has no inside, no outside. Nothing can be done
without sincere, truthful thought. To pretend to be disgusted with
the evil-stained world, yet not to be really disgusted with it ; or to
make a show of aspiring toward the Pure Land without an intense
desire thereof ; that is the hypocrisy common with worldly men.?
Keep out this kind of thoughts that have both an inside and an out-
side, have a loathing for the dirt of this world as well as an aspiration

toward the Land of Purity.’

1 j.e. Buddhahood, not only in capacity of a teacher but a saviour, the one
who carries all beings to the other shore of salvation and release.

* See next page.

* This and some other sayings cited below are taken from Honen's Catechism
in Twelve Articles, which the writer of the present article began to translate
into English, conjointly with Mr. R. Morris, but has not yet finished.

¢ The sixth of the Twelve Articles; of. S.B.E., Vol. xlix, Part II, p. 188.

¢ This almost self-evident remark has its force when referred to the conditions

of the religious practices of the courtiers of that time.
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*Secondly, the profound thought refers to the faith in Buddha's
primal vows. Though we are beings of depravity and sin, we szhall
surely be saved by the power of Buddha. Being convinced of this
truth and believing in it, one should not have even a particle of
doubt.”

* Lastly, the response to Buddha's mercy is the desire to be born
in the Pore Land, emploving all efforts in the serviea that looks to
the Buddha. Never think that the birth (in Buddha’s Realm) is
attained by the efficacy of our acts or by the virtue of our minds,
but believe that even those who are not entitled (to saintship in the
Land of Purity on account of their own virtues) will be born there by
virtue of the wonderful power of Buddha's vows. The mind that is
sure of being received by Buddha when the days of life are done,
is like the diamond that nothing can destroy. Lt the mind live in
faith profound throughout the length of years, even to the moment
of death.’

Here we see how thoroughly and deeply Honen was devoted to the
Buddha's grace and, at the same time and to the same degree, keen
on the sincerity and assiduity of faith on man’s part. This point gave
later rise to the questions, among his disciples, as to whether Buddha's
grace or man’s faith is more fundamental to our salvation. Though
these were questions important and significant in the later history of
his religion, they touched Hénen's mind but little. His influence and
his significance consisted more in his saintly personality than in his
doctrinal teachings.

Just as Hinen's outward life before his conversion was not rich in
incidents and vicissitudes, so, after the establishment of faith, his life,
both inner and outer, moved over smooth seas of devotion, and was
passed in the bright sunshine of peace. Though he lived in seclusion,
the fame of the Saint of Kurodani (the place where he lived) attracted
not only the monks, who were seeking after something simpler than
the scholastic philosophy of orthodoxy, but also men and women of
various classes, who were eager for piety and devotion, or who were
ardent for the emancipation from their afflictions, His biographies!
are full of the details of his daily life and incidents. They refer mostly
to the various cases of conversions of men of all classes to the faith,
many kindly sayings uttered on various occasions to his followers,
and some letters sent to his admirers in the provinces. Several visions
of the Buddha and His Saints or of the ° Great Master ’, sermons
preached to serpents and birds, the transfiguration of the hero's body,
a miraculous illumination of his nbode, and the like, make up another
category of the incidents told in the biographies, The majority of

* One written by one of his monk disciples five yeara after his death, and
the other compiled by Imperial order eighty years afterwards,
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the 237 chapters of the principal biography? tell single stories of these
kinds without any chronological order. So these chapters may be
brought parallel to the Fioretti of St. Francis. Indeed Honen’s life
was a realization of what he once wrote to a lady of high dignity.
There at the close of the letter we read :—

¢ Think, in love and sympathy, of any beings who have the earnest
desire for the Land of Purity and utter the Buddha’s name, as if
they were your parents or children, though they may dwell in any
place, even outside the cosmic system. Help those who are in need
of material things in this world. Endeavour to quicken the faith of
any in whom a germ of it is seen. Deem all these to be services done
to Amita.’

The peaceful life of Honen was disturbed in its last part by a sentence
of exile. His teaching, consisting as it did of a simple piety and
abandonment of intricate dogmas, and, perhaps more, his fame as
the saint of Amita-Buddhism,aroused jealousy among the ecclesiastical
dignitaries. The government, in spite of opposition on the part of
some high officials, was obliged, by the instigation of the hierarchy,
to sentence the teacher of the new gospel and his leading disciples to
banishment in remote provinces. Touching stories are told of his
departure and his farewell to his followers. It will suffice here to
quote a poem left by him to a devout follower of his. It reads :—

What though our bodies, fragile as the dew,
Melt here and there, resolved to nothingness ?

Our souls shall meet again, in some happier day,
In this same lotus-bed where now they grow.

His banishment from the capital lasted from 1207 to 1211 ; it helped
only to deepen his faith and to attract more followers in the provinces.
But when he was released from the sentence of exile and welcomed
by his followers in the capital, his health was beginning to decline.
Honen’s death was indeed worthy of the last moments of a saint’s

life. His declining health obliged him to lie down quietly. It
oceurred on the second day of the first lunar month of 1212 (therefore
probably in December of 1211). As the days passed, his sight became
clearer than before, and his hearing sharper. His whole time in bed
was devoted to the repetition of Amita’s name and in giving instruc-
tions to the disciples. On the eve of the 24th day the last moment
seemed to approach. His voice became sweeter and the utterance
of Buddha’s name continued until the noon of the next day. His
last words uttered were the famous verse in praise of Amita :—

His light pervades the worlds in ten directions,

His grace forsakes not any one who invokes Him,

! j. e, the one compiled by Imperial order.
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Surrounded by many disciples and followers, the saint died as if he
were going to sleep. Even after he expired his lips seemed to move
slightly and repeat Amita’s name.

It may be asked whether the light revealed by Honen will con-
tinue to console and embrace many minds in future, as it has done
during the seven hundred years since his death. His saintly person-
ality will surely remain for ever a bright star of Japanese Buddhism.
It is not accidental that the gospel promulgated by him counts as
its followers one-third of the whole population of modern Japan,

5
A HISTORY OF THE ZEN SHU IN JAPAN

By ZENKAI OMORI. (ABSTRACT)

THE Zen Shu claims to transmit the essence and spirit of Buddhism
from its author, not by any sacred books or traditional authorities,
but by the believer’s own spiritual enlightenment. * Look carefully
within, and there you will find the Buddha in your own thought’
is its principal tenet. Its scholastic name is the Sect of Buddha-
Heart, but it is popularly known as Zen Shu, because its followers
maintain the practice of meditation (Sanskr. dhyana, Pali jhana,
Chinese shanna, Japanese Zenna). Its historical beginning originated
with the Buddha Shaka-muni, who handed down the key of the Right
Law to the venerable Maha-Kashyapa, who handed it on through
numerous Patriarchs in India and China till it was received by the
Japanese sages.

Passing over the early history of the school, and its divisions in
China under the T'ang dynasty (168-905 A.D.), we reach the introduc-
tion of its teachings into Japan by a Chinese Kiraya-teacher, Do-sen
(Chin. Dow-tsun), in 729 A.p., belonging to the northern school led
by Shing Syu, but it did not form an independent sect. The three
schools now existing, Rin-zai, So-to, and Obaku, are all branches
of the southern Zen Shu which was led by the sixth patriarch, Hui-
neng, in China.

I. The Rin-zai Shu was first introduced into Japan by Eisai in
1191 a.n. Eisai (from central Japan) became a neophyte in the
Ten-dai Shu at fourteen, and afterwards studied in China, returning
in 1168. Dissatisfied, however, with the teaching of the books he
brought back with him, he sailed again in 1187, and after years of
travel met a noted Zen leader of the Rin-zai school, Kyo-an, under
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whom he attained enlightenment and was authorized to teach, After
his return (1191) the first Zen monastery was built at the old capital
Kyoto in 1202, Threatened opposition on the part of other secta
was disarmed by hiz book * to wake the Zen and tranquillize the state *,
still known in Japan. After his death in 1215, the Rin-zai school
continued to spread, and the So-to Shu was introduced by his disciple

D?i.umf‘&e So-to Shy, Dogen (1200-53) was descended from the emperor
Murakami. He is said to have been converted by seeing the smoking
of incense-sticks burnt on occasion of his mother’s death. He joined
the Ten-dai sect at 13, and was soon sent by his teacher to Eisai,
because there was no one nmong the Ten-dai teachers who could
answer his questions satisfactorily, In 1223 he went to China, and
was duly authorized in the Eye of the Right Law by a famous Zen
master, Ten-do Nyo-jo of the So-to school.  Ten years later he founded
the first Zen monastery of the So-to school at U-ji in the province
of Yamashiro, thiz school sequiring great influence among the educated.
The latter half of his life was spent in the practice of the highest
Meditation, the highest Knowledge, and the highest Moral Law with
his disciples. Among his numerous books the Sho-bo-gen-zo or Eye
of the Right Law (in ninety-five volumes) is still well known in Japan.
f The sect of the Buddha-Heart," he said, * represents the original
teaching of Buddha's whole life. All the sects of Buddhism that
have developed in the far East, sprang from the Eye of the Right
Law." The sects of Buddhism already introdouced were not sufficiently
comprehensive ; he sought to protest against their divisions, and
declared that the Right Law of the Buddha could not be called by
the name of any sect, After his death, the Zen Shn made steady
progress in Japan. The Ho-jo Shogun, who was the real head of the
foudal government at that time, greatly encouraged the dissemination
of Zen teaching. This resulted in frequent communication between
Japan and China. For thres or four centuries the emperors as well
as the Shoguns greatly patronized the Zen Shu, which thoroughly
permeated every fibre of Japanese life. Not only did emperors and
Shoguns come to see the Zen leaders, but many eminent scholars
also, poets, statesmen, and artists, rapped at the monastery-door,
The Zon doctrine by its very simplicity, directness, and efficiency,
won the heart of the people, who had grown tired of the old sects
because of the multiplication of forms and too much philosophy.
The Zen Shu enjoyed great prosperity through the Ho-jo (1250-1335)
snd Ashikaga (1335-1573) periods, which may be called the golden age
of the Zen Shu. The greatest masters of Zen were almost all born
in this age, and the majority of the important temples and monasteriea
of the Zen Shu now existing in Japan were then founded.
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At the end of the Ashikaga period, in the sixteenth century, when
the feudal system split into fragments and the normal state of the
country was that of civil war, the Zen teaching was growing up and
jts influence was more and more felt, especially among the military
class. Hence the Zen Shu was called the ‘ Bushi Bukkyo’, the
¢ knight-sect > of Buddhism. Bushi-do which has come to be much
talked of, is considered to have owed its development to a remarkable
extent to the Zen Shu at that day.

II1. The Obaku School of Zen Shu was introduced into Japan as
late as the seventeenth century. This is the youngest of all the

ects of Buddhism that have been propagated in Japan. Its founder

was a Chinese priest, Engen, who came to Japan accompanied by
many disciples in 1654 A.p. The Obaku-San, the first monastery of
the Obaku school in Japan, was built for him at U-ji by a contribution
of the Tokugawa Shogun, Jetsuna, who was the fourth successor of
the Tokugawa government in 1661 A.p. The name of the school
was derived from the name of the place where its founder lived in
China. Previous to his arrival in Japan there were many Chinese
immigrants in western Japan, and many Chinese Zen priests came
over one after another by their invitation. Of these Engen was the
greatest. The Emperor Gomigno highly esteemed him, and gave him
the title ¢ Da-ko Fu-sho Koku-shi ’, or ¢ the Teacher of Great Enlighten-
ment’, when he was approaching the end of his life. The influence
of his faith became at once strong, not only among the Chinese immi-
grants, but also among the Japanese. As his teaching, however, was
not naturalized in accordance with Japanese taste, it could not flourish
as much as the other schools of Zen, but it undoubtedly imparted
a certain stimulus to them.

All the sects of Buddhism were exposed to the bloody persecutions
of the Nobunaga Shogun; they were gradually weakened both inter-
nally and externally. Subsequently through the patronage of the
Tokugawa Shogun, Ieyasu, who greatly encouraged the spread of
Buddhism, they recovered their landed property and many favourable
privileges. But they did not at once revive from their internal weak-
ness.

After the Obaku school was founded in Japan, the other Zen schools,
the Rin-zai and So-to, immediately began to rise, by a spirit of emula-
tion, out of the lethargic condition into which they had fallen. Many
great Zen teachers were produced in this day, which may be called
the renascent age of the Zen Shu in Japan. The great majority of
the Rin-zai leaders, who to-day occupy the chief seats in the principal
monasteries, are the successors of the Japanese Hakuin, who died
in 1768 at the age of 84, and was the most eminent leader of the
Rin-zai in that day. Gesshu (+1696) and Manzan (+1714) were
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the well-known priests who restored the ecclesiastical system still
maintained by the members of this school. Tetsugen (+1683) of the
Ohaku Shu was also a famous priest. He reprinted the 6,771 volumes
of the Sacred Books now used by the Buddhists, It ir said that
when he purposed to collect the funds for printing the Scriptures,
he travelled himself from provinee to provines to obtain contributions,
Opn his return, he heard that in the province of Izumo there was
a terrible flood. *Izumo is the provinee,’ said he, * where the dona-
tions of the people were the largest of all. 1 shall offer all the money
that T have, to rescne them,’ and he gave up the whole collection to
the relief of the people. In & later year when there was a great
famine at Tohoku in northern Japan, he again gave up all his second
collection for the general need. After waiting ten years he at last
snooeeded in his purpose by his third colleetion. * Thres times,” said
he, * did T make the wooden blocks for reprinting the Sacred Books.
The two first are truly the living Sacred Books, and the third are
those of the dead.'

IV. The modern development of the Zen Shu. The Restoration
of 1868, through which modern Japan emerged out of its feudal
organization, naturally disestablished all sorts of privileges conferred
by the Tokugawa Shogun. All the sects of Buddhism which had
been protected and privileged by the Shogun until that time, shared
in the common fate, and their landed estates were at once seques-
trated by the Government of the Mikado, Meanwhile the develop-
ment of communication opened the way to the introduction of Western
thought. These paolitical and social changes naturally brought new
light and movement to Buddhism. All the various seots, whioh had
been comparatively conservative, and tended rather to quiescence in
the end of the Tokugawa period, began to bestir themselves actively
for propagation. Since 1875 they have all been organized into one
whols system, educational, social, and deliberative. They then became
more friendly than they ever had been, and they are furthering the
faith and practice of Buddhism among all classes of the people. Now
the Zen Shu is the largest of the Buddhist sects in Japan, having
1500 temples more than the Shin Shu, the next largest, or over 20,000
in all. Tt is also one of the richest of the sects, for almost all the
Zen Shu temples possess considerable fixed property. The Rin-zai
sohool laid more emphasis on the practice of Dhyiina, while the So-to
rather encouraged missionary work. The latter is more liberal and
numerically strong; the former remains still conservative and in-
telleotually strong. The character of the Obaku bears a close resem-

blanee to the Rin-zai.

K2
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THE OPHITE GNOSTICS AND THE PURE
LAND SECT IN JAPAN

By A. LLOYD. (ABSsTRACT)

1. Tae approximate date of Sikyamuni’s death, B.0c. 480, shows
that helived at a time when Persia, newly risen on the ruins of Babylon,
was the dominant power in Asia. His ministry must have brought
him close to the frontiers of the Persian Empire, which included
parts of North-west India; and Sikyans, his kinsmen, are mentioned
by Herodotus as taking part in the expeditions of Darius and Xerxes.
We may therefore say that he was a contemporary of the Hebrew
prophets of the Captivity and the Return. It is possible that, as
a personage of considerable political importance, he was acquainted
with the events which led to the Return of the Jews.

II. Chief characteristics of Sikyamuni’s religious teaching. It was
a protest against the priestly and philosophical tyrannies, so far as
the latter existed in India, at the time. He rejected caste, denied
the necessity or efficacy of religious sacrifices as austerities, taught-
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that pain was the universal factor of life, that the canse of pain was
desire, that where desire ceases, pain ceases, and that desire can ba
made to cease by a life according to the noble eightfold path of right
conduet, right aims, &e. This leads to Nirviina, an idea which is
a little different from mukdi, but which was already known in India,'as
were also Karma and the Wheel of Life, both of which he adopted
jnto hiz teaching. But philosophy in his original teachings was
reduoced to o minimum, though the necessitics of later years must
have compelled the framing of a system. He made no war on the
gods of India, who frequently came into his teaching, but he taught
that the enlightened man was above the gods. When necessity
arose, as in the case of Queen Vaidehi, he pointed his disciples to
something higher even than an earthly Buddha, i.e. to Amitabhn.
(It is possible that this may not be part of the ‘ original deposit * of
Buddhism.) He also spoke of his teaching as the *way of all the
Buddhas .

1II. Before Sikyamuni's death, his teachings seem to have been
acoepted by his kinsmen of Sikyan blood, and they appear to
have crossed the western frontiers of Indis even during his lifetime.
Wherever they went they carried with them the same characteristics
that they had shown in Indis. They waged no war with the gods of
the old mythologies, but treated them as they had treated the gods of
Indis. ‘The way of all the Buddhas’ was a phrase which enabled
them to recognize and appreciate whatever was in acoordance with
their principles. They were thus never antagonistio, but passed
freely into the religious life of the peoples among whom they lived.
What we know them to have done in China, Tibet, Japan, and Indis,
we may presumethem to have done in Baotria, Parthin, and Asia Minor.

IV. It was the age of migrations. Cimbrians and Geuls were
already on the wing, and Strabo tells of a similar migration of Soythians
(=Stkyans), who, having erected a great Colossus on the borders of
their kingdom, went forth on their eonquering expeditions to Media,
Armenia, Colchis, Cappadocia and the shores of the Evxine. Strange
to say, Fa-hian, the Chinese traveller, has the same story, but tells
jt about the Buddhists; and Asoka’s rock-inscriptions bear witness
to the fact that Buddhism in his day had reached very far to the
west, Buddhist remains found in the lands bordering the Black Sea
testify to the truth of the story ; which is further corroborated by the
incursion of the Gauls into Asia Minor about B.c. 260. Members of
these tribes must have carried with them Buddhist doctrines, which
were no longer purely Indian, but had been tinged by the mythological
ideas of the countries through which they passed. It was also an
sge of commerce. Ships came and went between the Red Ses, the
Porsian Gulf, and the western coasts of India. Buddhism was always
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o merchants' religion, and many an Indian merchant found his way
to the markets of Alexandria.

V. Many traces of this Buddhism may be found. Some of the
Iater philosophical sects of the Roman Empire—notably Stoicism,
Noo-Platonism, and the later Pythagoreans—present many traces of
Buddhist thought. The Essenes, with colonies, apparently, in Asia
Minor, Eastern Palestine and Alexandria, were likewise tinged with
Buddhist ideas ; and Philo the Jew is s Buddhist when he maintains
that man, through the purification of his affections and intellect, can
reach to the threshold of God, while a full knowledge of God is only
given in a state of ecstatic contemplation. It was in such o state
that Buddha himself attained to enlightenment under the bo-tree.
But Buddhism probably also found itself at home in the new oults
of Rome, introduced during tho last two centuries of republican
régime—in Serapis, the Sun-god, introduced into Egypt by Prolemy 1
from the land of Pontus on the shores of the Black Sea, in Isis, the
Queen of Heaven, and Mithras, the Persian Saviour, and in the Magna
Mater, brought to Bome in 8.0, 204; as well as in much of the Hermetic
literature. We have seen that Buddhists at any rate, if not Buddha,
were not averse from personifieations like Amitibha, which gave
a more worthy idea of the Godhead than did the mythological deities
of the countries to which they came; that they freely recognized
by the phrase * the way of all tho Buddhas * the existence and authority
of Buddhas other than Sikyamuni; and that they were indifferent
to religions beliefs which did not conflict with their fundamental
principles. The ‘new oults * of Rome, all originating from a period
Iater than Asoka's council, may easily have been due to Buddhist
influence. Certainly they correspond very closely to the ideas under-
lying the ideal Buddhas of the Mahiyina. Serapis is the Sun, so
are Vairocana and Amitibha ; Mithras is etymologically as well as
ideally the same conception as Maitreys ; and Buddhism has fomals
deities, like Isis, as well as male. The Magna Mater, too, is in essence
a personified Prajii.

VL. We now come to the time of Christ. The Levant was a seething
mass of conflioting religious ideas when Christ and His Apostles began
their work. I am myself convinced of the historicity of the New
Testamont accounts, but I will not now appeal to these as though to
final authorities. I will only say this, that the sccounts of the Visit
of the Magi, and of 8t. Peter's Sormon on the Day of Pentecost, could
never have been imagined, had thers not been a Christian sub-con-
sciousness of a connexion between the Gospel and the East ; and
every one will agres that Christ's life was for the most part spent
in Galilee of the Gentiles, in the land of the mixed people whom the
eommerce of Rome with Asia had brought to settle at some of the

R i e
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chief places along the trade route. We also know that Anticeh was
a chief place in the earliest Christian history, that Asia Minor was
in the very thick of Christian evangelization, the scenc of St. Peter's
Iabours as well as St. Paul's, that St. Paul snd St. John were both
active in Ephesus, and that Ephesus was in close communication with
Alexandria, and Alexandria with Egypt. The Roman gatirist has also
told us that the Orontes had for a long time been a tributary of the
Tiber. No historian has traced for ua the Acts of the Apostles who
went to the East; but there is enough to show that their labours,
though not conspicuous, were far-reaching, and that Christian ideas,
certainly during the first century of our era, reached the very home
of the Mahayins.

VIL. Turning back to the history of Buddhism, we find that, during
the centuries between the death of Sikysmuni and the beginning of
the Christian era, it had undergone considerable modifications, The
so-called Hinayina Buddhism had become divided into many sccts

ly reckoned as eighteen), and the Buddhism outside the
purely Indian sphere had developed into what is known as the Mahi-
yina, or greater Vehicle. This must have been long in forming,
but it took its definite organized form at the great Council held
under the Yue-ohi King Kanishka, during the later years of the first
century A.D. The Questions of King Milinda show the trend of
Buddhist thought doring the period of formation, and bear some
resemblance to the Eleatic school of Zeno and his successors : but
the movement is more closely connected with the names of A§'vaghosha,
who is credited with having written, in the Buddhacarita, the first
systematic biography of Sikyamuni, as well as the treatise known
as the Awakening of Faith in the Mahayina, and with Nigirjuns,
whom Japan recognizes os the undoubted first patriarch of the
Mahiyina system. Nigirjuna is connected in Japan with at least
three sohools of Buddhist thought : the Shingon, or secret teachings,
based not on Sikyamuni, but on Vairoeana, the Greatest Buddha
of all ; the Zen, or contemplative school—a form of thought strangely
gimilar to the Docetism of contemporary Christanity ; and the * Pure
Land ' school, which offers Amitibha as the centre of its system.
The Buddha Vairocana (Jap. Dainichi, the Groat Bun) iz known in
Japan as common to both the Shingon and the Tendai sects, and the
connexion between these seots and Alexandria is shown by the usa
of the word Abrazas, of which I have recently found three instances
in Japaneso literasture. The connexion between the Pure Land school
and certain forms of Ophite Guosticism seems to be still closer.

VIIL. The Elchasaite heresy, mentioned in the Philosoplumena,
iamiﬁtohnﬂoﬁginstﬁlinthntowuu[ﬂcmoﬁrthm,inthﬂ
third vear of Trajan ; the very year, be it said, which Irenatus gives
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as the lerminus @ quo for the propagation of Gnosticism. We do not
know the exact locality of SBerse Purthorum, but the name would
indicate a spot on the confines of China and Parthia, the very country
over which the Yue-ohi Kings, Kanishke and his successors, bore
rule. A few years later, A.D, 147, o Parthian prince, Anshikao, whao
has strange connexions with Rome, heads a mission of Buddhists to
China, snd commences a long series of literary missions to that country,
which went on in unbroken succession for many centuries.  Anshikao,
though not the first Buddhist missionary to China, is a most important
personage. His translations and those of his contemporaries are still
extant. Many of them are of & practical character, the most important
of the more theological treatises introduced into China being the
larger Sukhavati Vyaha with its elaborated teachings about Amitabha.
I say elaborated, because Amitibha is no longer alone, as in the
Amitayur Dhyini Satra: he is accompanied by his spiritual son,
Avalokitefivara, or Kwannon, the embodiment of merey, and by
Mahasthamapripta, or Beishi, the embodiment of strongth, and the
three thus form a kind of Trinity. Of AwalokiteSvara, the son of the
Buddha of Infinite Light and Life, it is said that he assists his father
in the work of =aving sentient beings—for the whole creation groans
and travails in pain, according to Buddhist dootrine: and that for
that purpose he appears in many temporary incarnations, as man,
woman, animal, or bird, to save the suffering. The idea was probably
taken from Hindu thought ; but it is strange that we find a similar
idea in the Gnosties of the Ophite School. Christ, they eaid, was
born of a Virgin, but He had had many births, and not always in
human form. The legend of St. Eustathius, reappearing in the
legend of St. Hubert, and the well-known symbol of the Fish, seem
to point to this connexion; and Dr. Rendel Harris has, I believe,
shown the acquaintance which the Christian apologist, Aristides, had
with the story of Barlaam and Josaphat.

Time fails me to develop the connexions between Alexandring
thought and the Suddharma pundarika ; and it is unnecessary for me
to speak of the well-established relations which Manichaeism bore to
Christianity on the one hand and Buddhism on the other, I shall be
well satisfied if I can show that there is prima facie evidence for
believing it to be possible that we have, in the Japanese Buddhism
of the Pure Land, a lincal descendant of the Ophite Gnostics of Asin
Minor in the first and second centurics A. D,
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PAlI CHANG CH'ING KUEIl, THE RULES OF
BUDDHIST MONASTIC LIFE IN CHINA

By H HACKMANN. (ABsTRACT)

Tue Pai chang ching kuei, with which I became acquainted on
my journeys in the interior of China,is a book of great importance
for our knowledge of practical Buddhism. It possesses great authority
smong different sects of China, giving as it does the whole framework
of monastie lifs, The introductory chapter (yiam i) of the work
sketches the life of the author (Pai chang). The first four chapters
deal with the ritual of festival and memorial days, and are of funda-
mental value for the Buddhist calendar. In the fifth chapter we
hear of the dutics of an abbot ; the sixth book (or chapter) contains
a detailed description of all the regular offices in & monastery, eighty-
one in all. The seventh book, divided into a first and second half,
speaks of the rules and ritual pertaining to the whole assembly, and
deals espevially with the sacred ceremonial used in the ordination of
& monk, and in the observance of the Uposatha days. The eighth book
treats of the special occupations of the monks in the different seasons
of the year and describes certain festivale. The ninth enumerates
the religious instruments. An appendix gives o geographical table
of interesting Buddhist sacred places.

The book is indeed very comprehensive, and there seems to be no
feature in the life of Chinese Buddhist monks upon which light is not
thrown. It is the best introduction into the social and practical
aspects of Chinese Buddhism, and it is very strange that except for
a few hinta (in the books of Dr. Edkins and Dr. de Groot) it has entirely
escaped the observation of students and has not been translated even

partially. I am at present engaged on a translation of the book.
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=5
ON THE ORIGIN OF THE TAOIST CHURCH
By J. J. M. Dg GROOT

I is & remarkable coincidence in the] history of religion that the
epoch marked by the life of Christ and the establishment of His Church,
was the epoch also of the development of religious life in castern Asia.
The centuries during which the Later Han dynasty bore supreme
sway in China, that is to say, the first and the second of the Christian
ers, were characterized by the consolidstion of the old religious ideas
and rites, handed down to the nation by the classical writings, into
& so-called Confucian state religion. That same epoch also was that
of the first vigorous growth of Buddhism in Chins, the apostles of
which had already found their way thither before the birth of Christ.
And, at the same time, that period gave birth to the third system of
religion, which to this day exists on Chinese soil : that of the Tao,
generally called by us Taoism.

What are we to understand by this term ¥ We must define it s
Universalism, & system aiming st the sssimilation of man with the
Tao or Order of the World, and the propitistion of that Order, that
is to say, of the spirits, good and bad, which compose it. This pro-
pitiation has sctually become a system of religion, containing all the
chief elements of pagan religions generally ; to wit, » Pandemonium
and a Pantheon, both composed of beings which actually are parts of
the Universe or powers working therein; and further, exorcism of
devils, and propitistion of gods, conducted by a priesthood, together
with the observance of n highly developed ritual crested to o great
extent in imitation of Buddhism. It is & Universalism, moreover,
whith purports to render man happy by teaching bim the discipline
leading to sssimilation with the Tao or Order of the World.

The origin of this Universalism is hidden in the night of time; but
it had its principles, dootrines, and votaries a long while before the
rise of the Han dynasty, as even the classical writings show clearly.
Under that dynasty it had even developed into an actual religion with
hermits, saints, and religious communities, But attention has never
yet been drawn to the fact, that in the first century of our era this
Universalistic system transformed itself into a disciplined Church.

This process is inseparably connected with the name Chang Ling,
e [B8. This saint is described ns a thaumaturgist of the highest
order, as & compounder of elixirs of life, and as a first-rate exXOreist ;

he was a god-man commanding spirits and gods, He personifies the
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transformation of sncient Taoist principle and doetrine into a religion
with magie, priesthood, and hierarchy, under the very suspices of
Laotszé, who appeared before him in person, and commissioned him
to carry out that great organization. In obedience to this prophet,
he transmitted his mission to his descendants, who actually survive to
this day, as heads of the Church, in Kiangsi province, in the same
place in Kwei-khi district where Chang Ling prepared his elixir of life.

If any one deserves the name of founder of the Tao kin i 3¢
or the Taoist Church, Chang Ling certainly is the man. Taoists, in fact,
call him to this day their T'si Tsung K %7 or Grand Patriarch. His
history, therefore, and the myths that have grown up round it, are

worthy of a very careful attention.
In the Memoirs of the State of Wei, which are o scetion of the San

Kook chi, or Memoirs of the Three Kingdoms, composed by Ch'en SBhen
i a o8 carly 08 the last years of the third century of our era, we
read as follows :

“The second name of Chang Lu Bf§ & was Kung-khi. He was
s man from Fung, in the state of P'ei! His grandfather Chang Ling
had resided in Shuh (Szé-ch'wen), snd studied the Tao in the moun-
tains of Kuh-ming. He composed o Taoist book, to lead the people
astray. Those who followed and accepted his doctrines paid five
pecks of rice, snd were therefors styled by their contemporaries * rice-
rebels ”. When Chang Ling was dead, his son Heng propounded his
doctrine ; and when Heng had died, his son Lu propounded it also.'?

Fun Yeh, the chief compiler of the Books of the Later lan Dynasty,
& hundred and even more years later, evidently copied in that work
the above notice (ch. cv, £. 4), adding that Chang Ling resided in Shuh
under the reign of Shun, that is between the years 126 and 145 of our
era. He also says, that the book which he wrote was s * charm-book *
(4% 3B). Al other particulars which the Chinese know, or pretend
to know, about Chang Ling, they owe to the pen of Koh Hung, who
gave & biography of him in his Shen-sien ch'wen Jifi filj . This
famous Taoist of the fourth century of our era calls him Chang Tao-
ling ; he, or others before him, may perhaps have prefixed the word
Tao to his name Ling, which means s hill, in order to bring out the
high attainments of its owner in the Tao or art of self-assimilation with
the Universal Course or Order: or they may have inserted the word
to distinguish him from two other Chang Ling mentioned in the
Memoirs of the Three Kingdoms and the Books of the Later Han
Dyrnasty.

' In the north-western corner of the present Kinngsu provinee, Both namcs
still exist thero as names of distriot cities. * Chap. vil, £. 22,
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That biography bears the stamp of reliable tradition mixed up with
fable. It reads as follows :

*Chang Tac-ling was o man from the State of Pei. A disciple of
the high school, he made a thorough study of the five Classies, but then
he sighed, and said : * This study will not add any years to my life,"
and hLe set to stodying the doetrine of the prolongation of life. Having
discovered the method of the Nine Tripods of the emperor Hwang for
the preparation of elixirs of life, he desired to compound these elixirs,
and wasted his fortune on droge (required for the purpose), so that his
family was muined. He then resolved to earn his livelihood by tilling
fields and rearing cattle, but these occupations yielded no profits, and
ended i failore,

* Being informed that there lived in Shuh many pure-minded generous
men, easy to instruct and convert, and that there were in that region
many famons mountains, he withdrew thither with his disciples ; and
settled on the mountain of the Cries of the bud birds, where he com-
posed a work on the Tao in twenty-four books. There, while he
refined his thoughts and disoiplined his will, suddenly a celestial being
descended with an escort of & thousand carrisges and ten thousand
riders, with vehicles of gold shaded by canopies of feathers, drawn
by teams of three dragons, and by tigers in numbers inoaloulable.
He styled himself Secretary from under the Pillars! and Lad of the
Eastern Ocean, He bestowed upon Chang Ling a doctrine manifest
and imposing, recently issued from the Right One (Laotszé); this
he accepted, and straightway found himself able to cure the siok.
Upon this the people with one accord flocked around him to worship
and serve him as their master and teacher, and the number of his
disciples increased to some tens of thousands.

* Without delay he appointed * sacrificers of spirits ”, each of whom
had to rule a section of the families, some of them performing the
functions of mandarins and chiefs. And he instituted rules and regu-
Intions, and ordered his diseiples, in accordance with their vocations
and trades, to pay taxes in rice, silk, utensils, paper, pencils, fuel, and
other articles of various kind. And he ordered the people to repair
the roads, punishing with maladies those who would not do so; and
in the districts men were set to see whether bridges and roads were
maintained in good order. On this the people cut sway the brambles,
drained the marshes, in short undertook everything, even more than

" A star * Under the Pillars’ (K "[) is mentioned in the Shing king E &
and in th:: Books of the Tain Dynasly (ch. xi, L. 14) standing about the pole,
around which, according to Taoist conception, the God of Heaven has his residence
and court. Both works add that this star is charged with noting down sins
snd fanlts committed by men,
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he desired; and yet these foolish folk did not even understand that
it was Chang Ling who brought about all this.

“In accordance with this writing sent down to him from heaven,
Ling wished to rule the people by playing upon their feelings of shame;
for he disliked the infliction of punishment. He therefore made an
ordinance, to the effect that the sick should write down all their sins
committed since birth, and throw these autographic confessions into
the water, swearing oaths to the gods that they would sin no more, on
penalty of death. The result was that all people were restored to
health ; the confessions of sin,which those who fell sick were forced to
make, both cured them, and at the same time moved them to such
a pitch of shame and regret that they lacked courage to sin again. It
was the fear of Heaven and Earth which converted them, and from
that time forward all sinners became virtuous people.

‘ Chang Ling acquired in that way much money and goods where-
with to buy the drugs which he wished for the compounding of the
elixir of life. When this was ready, he took no more than a half of it,
because he did not yet wish to ascend into heaven ; but by this dose
he was enabled to split his material person into several dozen bodies.
In front of the gate of his dwelling was a pond, on which he regularly
diverted himself in a boat, while Taoist doctors paid calls upon him
and thronged his courtyard ; so that there was then one Chang Ling
in his chair, eating and drinking with the visitors, while the true
Chang Ling was on the water.

¢ Afterwards, Chang Ling ascended to heaven in broad daylight,
together with Chao Shing and Wang Ch'ang, and thus departed. His
disciples, gazing upward after them for a long time, saw them dis-
appear in the clouds. In the mountains of Shuh, where he had com-
pounded the half only of the elixir, he could as yet not rise to heaven,
and merely became a terrestrial Sien. . . .

We thus see rise before our eyes the picture of a man of classical
learning, so bent on the Taoist art of prolonging life that he sacrificed
to that ideal everything he possessed ; a man who thereupon devoted
himself with certain disciples to a life of asceticism and seclusion in
a country far away from his own, and during this period received in
his ecstasy a mission from Laotszé, a mission embodied in a book, to
cure the sick both physically and mentally. His cures secured him
followers in great numbers, for whom he instituted a semi-clerical,
semi-worldly government, with a system of taxation and a religious
discipline based on self-humiliation before the higher powers, combined
with confession of sins. Was he the first apostle of Taoist doctrine in
Szé-ch'wen ? Ch'en Sheu brands him as 2 man seducing the people
by means of his celestial book, asserting that he wrote it himself, and
that his contemporaries called him a rebel, that is to say, a man
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exercising authority without imperial mandate or sanotion; but this is
not to be wondered at, since any founders or leadors of religions cor-
porations, having an organization and rules of their own, would have
a like fate in Confucian Chins to this hour.

In all this traditional matter the historical ground comes out more
clearly when we read, as we have done, in Ch'en Shen'’s Memoirs, that
Chang Ling's clerical and worldly state continued to exist and flourish
as an actual power after his deathunder his son Heng and his grandson
Lu. Following on the lines which we have quoted above, that historinn

to write as follows :

*Lin Yen, Governor (for the Han dynasty) of the province of Yih
(comprising Szé-ch'wen), baving raised Chang Lu to the dignity of
Tuh-i Marshal, the latter, together with the Pieh-pu Marshal Chang Siu,
defeated Su Ku, the Governor of Han-chung (in the north of Yih);
thereupon, however, Chang Lo put Chang Sin aside, slew him, and
rendered himself master of his people.’ !

“Liu Yen had commissioned Chang Lu with the dignity of Tuh-i
Marshal, because the latter's mother exercised domonistio practices
and, appearing in the guise of a young and beautiful girl, frequented
his house continually. When Chang Lu had occupied Han-chung, he
barred the valleys snd passes, and killed the envoys of the Han
dynasty, so that the emperor wrote that the rice-rebels had closed the
passes, and rendercd it impossible for him to keep up intercourse.
And Chang Lu, under certain pretexts put to death more than ten nobla
and influential men in the province, as Wang Wei, Li Kwan, &o., in
order to overawe by punishment. . .

*In the first year of the Hing-p'ing period (a.p. 104), Lin Yen died
of an abecess on his back . . . When (his son) Liu Chang, whose adult
name was Ki-yuh, had snoceeded him, Chang Lu showed so much
pride and arrogance, and so little obedience, that Liu Chang put to
death his mother and younger brothers, thus filling him with the
hitterest enmity. Several times Lin Chang sent Pang 1 and others
of his generals into the field against him, but they were defeated.
Thus Chang Lu considerably increased his territory in Pa-si (northern
Szé-ch'wen) ; and for this reason Lin Chang appainted Pang 1 to be
Governor of Pa-si, with onders to checkmate Chang Lu by force of
arms.’ 2

*Chang Lu having occupied Han-chung, instruoted the people in
Demonism (Bl i), and called himself King of the Teachers. Those
who came thus to study were called first “warriors against speotres™;
and then, after adoption of the system, ** wine-sacrifioors ™ ; each of

Y Memoirs of Wes, ch. viii, {. 22,
* Memors of Shub, ch. i, ff. 2 and 3.
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these was placed at the head of a section of the people ; and when the
section grew numerous, its * wine-sacrificer ¥ became an * officer-in-
chief”, or * wine-sacrificer-in-chief ”. They oll alike taught the

honesty and trustworthiness, abstinence from imposture and
falsehood, and voluntary confession of sins when ill—very much after
the manner of the Yellow Headkerchiefs. And the “ wine-sacrificers "
built lodging-houses for public use, in the same way that now post-
houses are made ; they bought rice and meat for gratuitous use, whinh
theystored in those lodgings, in order that wayfurers might take of the
food according to their bodily needs ; but if they took in excess, they
wers rendered ill, in accordance with the demonistic doctrine. Trans-
gressors of the laws were not punished unless previously pardoned
thrice. No chiefs or ralers were appointed ; for it was the * wine-
sacrificers” who were charged with the government of the people.
Barbarians also took pleasure in these mstitutions. By his prowess
he sucoceded in maintaining his sway in Pu-si and Han-chung for
thirty years.

* The house of Han in its last days, lacking power to reduce him to
submission, met Chang Lu with the bestowal of favours, and created
him & General for the Subjection of the People, with the dignity of
Chamberlain at Court, charged also with the governorship of Han-
chung and Ning-kiang and with no other obligations than that of
maintaining intercourse with the court by sending tribute. At that
juncture a signet of jade was found in the ground, and all his subjects
were therefore desirous of raising him to the kingship of Han-chung
and Ning-kiang; but Lis secretary, who was named Yen Pu, advised
him not to do so.  * The population of Han-chung and Szé-ch'wen,”
gaid he, * amounts to more than a million families ; the land is sur-
rounded on all sides by steep strongholds ; there is wealth there, and
the soil is well watered. If you respect the Son of Heaven above you,
you will, just as has been the case with Hwan Wen-tsié and Fuh Yung,
remain in the possession of your wealth and dignity ; but if you use
your government to establish your own power, your feet shall be
chopped off ; do not pain yourself with a desire for kingship, neither
assume & royal title, lest you call into existence a thing which may
prove to be a forerunner of misfortune.” Chang Lu followed this
advice.

* During the rebellion of Han Sui and Ma Ch'ao (. 211), twenty
to thirty thousand families of the people of Kwan-si (the country west
of the present Si-ngan-fu) followed Chang Lu’s son, Wu-kioh, and took
refuge with him.

* In the twentieth year of the Kien-ngan period (o.p. 213), T'ai Tsu
(Te'no Te'no, the first sovereign of the Wei dynasty) took the field from
San-kwan and Wu-tu, to reduce Chang Lu to submission. When he
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had reached the Yang-ping Barrier,! Chang Lu desired to surrender
Han-ohung and submit, but his younger brother Wei would not hear
of it, and with his forces, several ten thousands strong, obstinately
defended the Barrier. Tsao Te'ao, however, worsted him,? and there-
upon came to Shuh,

‘ When Chang Lu received news of the fall of Yang-piing, he would
have humbly offered his submission but for Yen Pu, who said : “To
go to the vietor in these straits will be an act of but slight value ; it
will be better to rely on Tu Kwan, and to withdraw on Poh-hu, not
sending your hostages to the victor before you have driven him back ;
your deed will then be appreciated the more highly.” So Chang Lu
hastily retired to the south, and cams into central Pa. His attendants
proposed to entirely burn the treasures, magazines, and stores, but
Chang Lu said : It has been my wish from the very beginning to
join myself to a legal dynasty, but hitherto I have been unable ; Tam
now fleeing simply to prevent a hostile encounter, and by no means
with any evil intent. The treasuries and arsenals are the property of
the dynasty.” And he sealed the stores and drew off.

¢ And Ts'ao Ts'so, coming into southern Ching, praised Chang Lu's
conduct very highly. Appreciating his goodwill, he sent his envoys to
him to put him at ease, upon which Chang Lu went to him with all his
family, and Tsao Ts'ao came to meet him. He then appointed him
General for the Submission of the South, treated him with the ritual
prescribed for the reception of visitors, and ennobled him with the
rank of Feudal Lord of Lang-chung, with a personal domain inhabited
by ten thousand families. His five sons also and Yen "u he ennobled
as under-vassals, and adopted Chang Ln’s daughter into his family as
wife for his own son Feng-tsn ; and when Chang Lu was dead, he
conferred on him the posthumous honorary title of Feudal Prince of
Yuen, His son Fu sucoeeded him in this dignity.'*

Thus ended the religious realm of Chang Tao-ling, swallowed up in
the short-lived empirs of Wei, which Te'so Te'no by force of arms was
then cutting out for himself from the territory of the decaying house of
Han, the last emperor of which was finally dethroned in A.D. 220 by

Ts'ao Te'ao’s son Ts'ao Fei E A+, known in history by the name
of Wen ﬁ. cmiperor of Wei., Interesting partioulars about this religions

' Stated to have been situsted notth-west of Pao-ohing 4f Hf, in the

Han-chung department,

* According to the Hooks of the Laber Han Dynasty (ch. ov, £ 5), he also
beheaded him. This event is related more cironmstantinlly in the MWemoirs of
Wes, oh, i, £. 33,

¥ Beo the Memoiras of Wes, chap, viil, . 22sqq. This account of Chang Luo's
lifie and feats also occurs in the Books of the Loter Han Dymasty, chap. ov, without
sny sdditional information worth mentioning.
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state are supplied by the Tien-lioh ML 22 or Wei-lioh B &, a
large work written somewhere about the middle of the third century ;
which exists no longer, but extracts from which occur in the commen-

tary of P'ei Sung-chi % A2 2Z upon the Memoirs concerning the
Three Kingdoms :

‘In the Hi-p'ing period (A.D. 172-178) many rebels arose, causing
widespread evil. In San-fu (the country around Ch'ang-ngan, the
former capital of the empire) there was Loh Yao & . In the
Kwang-ho period (178-184) there was Chang Kioh B ﬁ in the

east, and Chang Siu B {& in Han-chung. Loh Yao taught the
people how to make themselves invisible ; Chang Kioh practised the
religion of Universal Peace, and Chang Siu that of the Five Bushels
of Rice. The masters or teachers of the religion of Universal Peace
carried staves with nine knots, made charms and spells, and ordered
the sick to reflect upon their sins, their foreheads touching the ground ;
also they gave them charm-water to drink ; and if they became better
or were cured, they were held to be believers, while if they were not
restored to health, they were considered to be unbelieving. The
system of Chang Siu was much the same as that of Chang Kioh, but
in addition he everywhere built cells or closets for purification, in
which patients had to dwell to ponder on their sins. They employed
men as “ officers against evil ”, “ wine-sacrificers”, and * wine-sacri-
ficers-in-chief ”, whose duty it was to see that the five thousand
characters of Lao-tsz&’s book were observed and practised everywhere.
The principal business of these * officers against evil 7, or * officers
against spectres ”, as they were also called, was to pray for the sick;
which they did in the following manner. They wrote down the name
and surname of the patient, with a declaration that he deserved
punishment, and made three copies thereof, which they respectively
sent up to heaven from an eminence, buried in the ground, and threw
into the water, terming them autographs for the three rulers. They
then bade the family of the patient pay them five bushels of rice ; and,
since they did this invariably, they were therefore known as the Five
Bushel Teachers. Their work was, of course, useless for the cure of
the sick, and was merely meaningless heterodoxy ; but all the people
were stupid and ignorant enough to worship and serve them emulously.

¢ Afterwards Chang Kioh was put to death (in A.D. 184), and Chang
Siu, too, lost his life. Chang Lu in Han-chung, seeing that the people
of that region had placed confidence in the work of Chang Siu and
practised it, himself developed and improved it. He ordered and
encouraged the erection of lodging-houses for free use, wherein rice
and meat should be set out, in order that wayfarers might abide there.

C.B.1 L
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He preached a life of retirement and goclusion, and ordained that those
sinning slightly should repair a road over a length of o hundred paces,
to efface their guilt, In obedience to the Monthly Prescripts (of the
Li K), he forbade that there should be any killing in spring or summer
(the seasons of production and growth of life) ; morecover he interdicted
the use of fermented liquors. People moving or living within his
territory lacked the cournge to disrespect him." !

It is interesting to read how important & part Demonizm played in
that clerical Taoist state of the three patriarchs of the Chang tribe;
although this is not astonishing, considering that the existence of
o powerful world of demons, identified with the cold, dark, life-destroy-
ing and evil-producing half of the Universe, is one of the fandamental
principles of the Taoist or Universalistic system. We can quite well
understand also the humble submission of the sick to the three main
parts of the Universe, Heaven, Earth, and Water, It is also an
interesting fact that the Church of the Chang adopted principles which
may have been borrowed from the Buddhist religion ; which at that
time had been busy for almost three centuries making & home for
itself in China. The life of seclusion and asceticism, to which Chang
Ling, with his disciples, devoted themselves, and which his grandson
Chang Lu encouraged ;—the confession of sins before the higher
powers ;—the benevolence shown to wayfarers by supplying them
with free lodgings and food and repairing ronds and bridges ;—the
humanity displayed towards criminals, who were only punished after
having previously been pardoned thrice ;—the mitigation or even
abolition of corporal punishment ; —the restriction placed upon
executions, and upon the butchering of animals ;—the emphasis Iaid
on truth-speaking and upon abstinence from fermented liquors—all
this is eminently Buddhistic, with especinl reference to the Mahiyana
form in which, very probably, Sakyamuni's Church entered Chins, and
which is still predominant to.day. Certainly we may well ask whether
we do not here find ourselves in the period of amalgamation of the
twao religions.

We have thus learned from our Chinese authorities, that, besides
Chang La, the heir to the work of his grandfather Chang Ling, there
were two other Tacistic apostles of the same surname engoaged in the
work of conversion and ecclesiastical organization. One of them,
Chang Siu, fought in allisnce with Chang Lu against Su Ku, the
governor of Han-chung for the Han dynasty, and was afterwards
killed by his ally; who thereupon united his territory with his own,
and continued to convert its people and to organize it on the same
religious lines. When we collate what the historians have to say about
the work of these two men, we cannot but conclude that it was of

¥ Memoirs of Wed, ohap, viii, £. 23,
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an identical tendeney and nature. Similar to it also was that of the
third apostle, the advoeate of the Religion of Universal Peace in the
eastarn provinees ; indeed, the TVen-lioh says explicitly, that Chang
Siu's system was much the same a5 that of Chang Kioh,

This Chang Kich is & historical figure of some significance, notorious
as the religious rebel, from whose rising historiographers are wont to
date the decay of the houss of Han, resulting in its final downfall.
* In the first year of the Chung-p'ing period (A. D, 184)," thus we read
in the standard annals of the Later Han dynasty, * in spring, in the
second month, a man in Kii-luh (in the present Pehchihli), Chang Kioh
by name, called himself Hwang T'ien, or Yellow Heaven. The troops
of his faction, 360,000 strong, all wearing yellow headkerchiefs, rose
in rebellion with one acoord upon the same day. The people of Nan-
ping and Kan-ling laid hands upon their feudal kings and joined the
rebels. . . . And in automn, in the seventh month, a priest in the I'a
principality, deeply versed in black magic, Chang Siu by name, rose in
rebellion and mastered the districts of that principality.’! The con-
nexion between these two rebellious apostles is evident enough from
the coincidence of their rising.

* Chang Kioh of Kii-luh, who styled himself the Wisest Master, was
an adept in the Tao of Hwang-ti and Lao-tszé. He brought up disei-
ples, who oured the sick by making them eonfess their sins, kneeling
and prostrate, and by treating them with charm-water and spells.
The sick being thus cured in great numbers, the people placed their
confidence in him, and took refuge with him. He sent out eight
disciples to the north, south, east, and west, in order to instruct and
convert the whole empire hy the Tao of Goodness, and thus, by craft
and seduction, his followers in ten more years increased to several
hundreds of thousands. They combined into principalities or depart-
ments, and in eight provinces, viz. Ts'ing, 8, Yiu, Ki, King, Yang,
Yen, and Yii, the inhabitants came over to him in a body. He then
founded thirty-six regions, very much the same as military divisions ;
a large region containing ten thousand and more people, and a small
one only six or seven thousand ; in each of these he appointed chiefs,
And he pretended that Blue Heaven was dead, and Yellow Heaven
was about to reign, and that, since the year would be s kah-faze year
(the first of & cycle of sixty), great prosperity would prevail in the
world ; and with chalk or pencil they wrote the characters kich-fsze
upon the gates of the Capital, and on the official mansions of provinces
and principalities.

* In the first year of the Chung-p'ing period (a.D. 184, the kiah-fsze
year), Mo Yuen-i, the chief of one of their divisions, enlisted many

' Ch, viii, fl. 11 and 12,
L2
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tens of thouzands in the provinces of King and Yang, with the purpose
of assembling them in Yeh, and of thence starting the rebellion. And
he went to the capital (Loh-yang or Honan) several times, persuading
his adherents smong the palace eunuchs, such as Fung 8ii and Sii Fung,
to agree upon o simultaneous rising on the fifth day of the third moon,
both within and without the imperial residence. But before their
rebellion broke out, a disciple of Chang Kioh, one T'ang Cheu of Ts'i-
nan, betrayed the matter in a letter to the Throne. Ma Yuen-i was
torn to pieces on a wheel in Loh-yang. The emperor Ling placed T'ang
Cheu’s letter into the hands of his three prime ministers, and Keu Tun,
thegovernor of the provinee of Si-li (containing the capital) ordered Chen
Pin, with the help of the officers of the three departments, to search
for adherents of Chang Kioh's religion in the Palace and among the
bodyguards and the people ; and they put to desth more than &
thousand persons. Then they extended their searches to the provines
of Ki, commencing a quest for Chang Kioh and his people.

* Chang Kioh, seeing the matter betrayed, sent orders post-haste,
day and night, to the several divisions, to rise at once. They wore
yellow headkerchiefs as badges, on which sccount they were called
* Yellow Korchiefs ™ ; but they were also styled “Ant Rebals™.
Having killed 8 man as & sacrifice to Heaven, Chang Kioh adopted the
title of General of Heaven, his younger brother Pao that of General
of Earth, and another younger brother Liang became General of
Mankind. Wherever they went, they burned the official mansions
and took the cities. The provinces and principalities were at a loss
what to do, as their chief officers, for the most part, fled ; in ten days
the wholes empire responded to the call of the insurgents, and the
capital trembled.’ . . 1

Thus far the Chinese historian. It seems absurd to admit that those
religious associntes had organized themselves into communities and
into a formal church with deliberate intent to reverse the legal suthority.
We cannot find in the annals of that period a single word to confirm such
an idea. It seems more rational to look at it in another way. We can
fully understand that the government considered the organization of
those Taoists as a kind of state within the state, and that the religious
movement, having affected almost the whole empire, had raised its
jealousy, suspicion, and fears to the highest pitch. Indeed, to the eight
provinees, in which, according to the historian, the organized religion
had been fostered, we have to add that of Yih, or the present Szé-ch'wen,
where we are told that Chang Lu wos at that time exercising his
religious authority. There thus remained no more than three un-

affected, those lying farthest away, viz. Liang Jjj, Ping §f, and
b Books of the Later Han Dynaaty, ch. ci, f1. 1 and 2,
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Kao Z§, corresponding in the main to the present Kansuh, Shensi,

Kwangtung, and Kwangsi.

The year 184, opening as it did a new cycle, was to the credulous
devotees peculiarly hopeful for their young and flourishing Church, to
which a new cycle of growth and progress thus opened itself out. Pro-
pagandists travelled far and wide with renewed zeal, the most daring
even gaining proselytes within the Palace gates. But the perfidious
backslider did his fatal work. His letter to the emperor may have
been mere falsehood and slander, yet for a suspicious government
it was sufficient reason to pounce upon the adherents of the faith.
By dint of torture the members of the religion were forced to betray
each other: over a thousand were killed in the imperial residence
only, and as the bloody terrorism swept over the provinces, and the
forests was beaten for their chiefs, the followers could not possibly
refrain from seizing arms in self-defence, and this, of course, the
government interpreted as rebellion. History in China has often
repeated itself in such matters ; in fact, history passes in review many
such religious sects with ecclesiastical organization, first cruelly perse-
cuted by the state for their spirit of association and their heterodoxy,
thus forced to rise in self-defence, and finally crushed and smothered
in streams of their own blood. ;

' This fate was also allotted to the Yellow Headkerchiefs. Badly
armed, as we may suppose them to have been, they sustained in that
same year a series of defeats from several generals, and Chang Kioh
perished. They were not, however, annihilated for years, since among
the events, as late as the year 207, we find mention made of their
existence in the annals of the Han dynasty (Books of the Later Han
Dynasty, ch. ix, f. 11).

" We have seen that the associates in Yih or Szé-ch'wen escaped
destruction in the first place owing to the sagacity and valour of
Chang Lu, combined with the influence of his mother over the Governor
of Yih, and certainly owing also to the weakness of the house of Han,
already tottering to its downfall, sapped as it was by the war of defence,
- then waged by the religious associates. We have seen that Chang Lu
in the end saved his people by surrendering to Tsao Ts%ao, the final
destroyer of the house of Han, thus at the same time acquiring for
himself and his sons high titles of nobility. He was thus also the man
who ennobled the line of Patriarchs, or so-called Taoist popes, who
have descended from him to the present day, and thus has commanded
the respect which rulers and people in China have in all ages paid to
that line because of its length and antiquity. But in the history of
China his name is important for nothing so much as for the fact that
he saved from destruction the Church of his grandfather Chang Ling,
when it received its baptism from the house of Han in streams of blood.
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PRINCIPLES OF PRACTICE AND
ENLIGHTENMENT OF THE SOTO ZEN SHU*

By ZENKAI OMORIL. (AssTtRACT)

IXTRODUOTION.

1. ToE most vital business of all Buddhists is to have & thorough
understanding of birth and desth. When you find the Buddha in
the midst of birth and death, then you no longer see birth and death.
When it is understood that birth and death is neither more nor less
than Nirvana itself, there is no birth and death which you wish to
shun, nor Nirvana which you wish to attain. It is only then that
you are freed from birth and death,

2. It is not casy to be born as a human being, or to gain an oppor-
tunity of becoming scquainted with the doctrine of the Buddhas.
We must not then waste this life, the most excellent we can hive in
the midst of birth and death.

3. Life is transient, and no one on earth can resist impermancnee.
We go alone to the nether world, and all that follows us is our own
deeds, good and evil,

4. Do not associate with people entertaining a false doctrine that
denies the law of cansation. This law is manifest everywhere and
has no partiality. Were the law of causation empty, none of the
Buddhas would have appeared on earth.

6. There are three kinds of karmaio retribution in regard to time :
(I) that which bears its fruit in this life; (2) that which does so in
the next ; (3) that which does so in some remoter future. These aro
called the three seasons of Karma.

6. Let it be borne in mind that the present life is only one ; thers
are no two or three of it. How can we afford to waste it by the
entertainment of false doctrines ?

REPESTANOE A¥D RELEAqE.

7. The Buddhes and Patriarchs, out of their infinite love for all
sentient beings, have left the gate of mercy open to the utmost extent,
for they want to see every being enter there and testify the truth.
Though there is no way to escape the threefold retribution of evil

! Abstract of n work recently compiled by the suthority of the Soto Bohool
for its sdherents.
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Karma, repentance does much to lighten the burden, or even to clear
away altogether the trace of sin.

8, Therefore let us repent with the devout concentration of our
hearts before all the Buddhas of the past. The virtus of this repen-
tanoe will make us froe from stains,and enable us to grow within our
hearts a pure and unobstructed faith, and strive ever onward. Then
the self and the not-self lose their distinotion, and the benefit derived
therefrom extends universally over both sentient and non-sentient

9. In the main the idea is: ‘ Though my conditions are such as
not to favour the progress of my faith on account of the Karma of
provious evil deeds, yet all Buddhas and the Patriarchs who have
attained to enlightenment according to the teachings of Buddhizm,
pitying me, will release me from the bonds of Karma, and make me
participate in their love. The Buddhas and Patriarchs in their past
were like myself, and I shall in my future be like them.

10. * All the evil Karma that I have created in the past is due to
my avarice, hate, and infatuation which I have cherished from time
immemorial in act, in speech, and thought. Of all this I now repent.’
In this repentance there will be no doubt of the spiritual help of the
Buddhas and Patriarchs. Prostrate yourself, therefore, and lay bare
your hearts before the Buddhas. Repentance and confession will

extirpate the root of your sin.

(ORDINATION AND INITIATION.

11. Next, you should most sincerely revere the Triple Treasure of
the Buddha, the Dharma (Law), and the Sangha (Brotherhood).

12. Be not induced out of fear to believe in the mountain gods or
any other spiritual beings, nor pay homage to the ghrines of heterodox
teachers.

13. To take refuge in the Triple Treasure, it is necessary to be
perfectly pure in faith. Whether it be in the time of the Tathagats
or after his disappearance, approach him with folded hands, bow low,
and repeat this formula :—

‘1 take refuge in the Buddha :
I take refuge in the Dharma :
I take refuge in the Sangha.’

14. The merit of the Triple Refuge is sure to mature at the time
of n responsive commnnion between the disciple and the Protector.
Be he deva or man, dwaller in the lower regions, demon or animal,
he is sure to come to take refuge in the Triple Treasure when the
responsive communion is established. Having taken the Triple
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Refuge let him increase this merit in whatever stage of existence,
and he is sure ultimately to mature the most perfect wisdom.

15. Next you should be initisted into the threefold comprehensive
precepts of purity, comprising (1) all decorous behaviour, (2) all good
deeds, and (3) love to all sentient beings. After this you should be
initiated into the ten grave prohibitory precepts: (1) Do not kill ;
{2) Do not steal ; (3) Do not commit adultery ; (4) Do not lie; (5) Do
not sell liquor; (8) Do not speak of others’ shorteomings ; (7) Do
not praise yourself and blame others; (8) Do not grudge charities ;
(8) Have no anger ; (10) Do not speak ill of the Triple Treasure.

18. To be initinted into all these prepepts is to attain to Buddha-
hood. The initiated enter the same rank as all the Buddhas, they
are verily children of the Buddhas.

17. All the Buddhas are always working, and embrace all individual
beings in their infinite wisdom. All individual beings, when they come
to live in it, recognize no distinetion between the self and the not-self
When this consummation is attained, every being in the universe,
be it the carth itsclf, or a form of vegetation, or a fence post, or a
piece of brick, performs the work of a Buddha; inspired by the
spiritual influence of the Buddhas, even inanimate things lead us to
the state of enlightenment. Thia is called the merit of non-doing ;
this is the awakening of the heart of wisdom (Bodhi-citla).

THE AWAKENING oF THE DESIEE TO BENEFIT OTHERS,

18. By the awakening of the Wisdom-heart is meant the awakening
of the earnest desire and effort to help all sentient beings to reach
the further shore before one hns crossed the stream oneself.  In what
ever situation let & man at the fimt opportunity awaken in himself
a desire to help others before himself.

10. With this desire even o maiden of seven summers may be
a spiritual leader of the four multitudes of beings. That spirituality
has nothing to do with the sexes is the most wonderful law in the
teachings of the Buddhas,

20. After the Wisdom-heart is awakened, & man may transmigrate
in the six paths or the four forms of existence : but his transmigration
will still be turned into the prayer and practice of wisdom. There
may be some whose merit for Buddhahood is already mature, and yet
they would turn it all over to their fellow beings to help them to
attain to Buddhahood. There may be others who never attain to
Buddhsahood though their merits are fully matured, for it is their
desire to serve others and make them cross over to the further shore.

21. There are four ways to serve others : (1) Charity ; (2) Loving
words ; (3) Benefiting deeds ; (4) Sharing with others.

T SR T e S T R ey S
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(1) By Charity is meant not coveting. Mind not how small your
gift may be—even a phrase or a verse of the Buddhas’ teachings ;
it may be the planting of a seed of goodness not only in this life but
in the next. Only let there be no thought of reward in helping others.
Not only the building of a bridge or the provision of a ferry-boat is
a work of charity, but so are all forms of benefiting life, commercial
and industrial.

22. (2) By loving words we mean speaking tenderly to all sentient
beings who are impartially regarded with lovingkindness. Praise
those who are virtuous, pity those who are deficient in virtue. Loving
words gain the hearts of enemies and keep the virtuous peacefully
together. Let us learn that loving words have power to make the
heavens revolve.

23. (3) By loving deeds we mean contriving means to benefit
others, be they noble or humble—only a helpless tortoise or a sick
sparrow—without ever thinking of reward. The ignorant may say,

- ¢ Others may be henefited, but what about one’s own benefit ? > This

is not so, however. Benefiting deeds benefit equally and impartially
one’s self as well as others.

24, (4) Sharing with others means non-contradiction. The human
Tathagata appeared among human beings, and shared his fate with
men. There is this spiritual law, that when otherness is identified
with selfness, selfness in turn becomes identified with otherness.

25. Such is the significance of the deed growing out of the Wisdom-
heart. Let us reverently bow before the spiritual merit that extends
over all beings who, thus received and embraced by all the Buddhas,

are helped to cross over the stream.

UpHOLDING AND GRATITUDE.

26. Sentient beings inhabiting this earth are destined by their
Karma to have the Wisdom-heart awakened in them. Their wish
to be born in this world is fulfilled : why should they not be thankful
for having seen the Buddha ?

27. Blessed indeed are we who have come in the days of the good
Dharma. Does not the Buddha say, ‘If one recognizes a master
who teaches perfect wisdom, do not ask of what caste he is, do not
attend to his outward features, do not consider his shortcomings or
criticize his practices, revere his wisdom and bow before him respect-
fully three times a day’?

28. That we can see the Buddha and listen to his teachings is due
to the transmission and maintenance of the good Dharma by our
Buddhas and Patriarchs successively. We ought to be grateful for
the gift of even one phrase or one portion of the Dharma. How
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much more ought we to be gratelul for the incomparable gift of the
eye-treasury of the good law.

20, The proper way fo show our gratitude is by the righteous
upholding of our daily life, not to waste it, not to spend (our time}
selfishly.

30. Time passes more swiftly than a flying arrow. With whatever
eraft and contrivance, we are unable to restore ono day that is gone by.
A lifo of one hundred years spent in idlenesa is indeed a sorrowful
existence. A man may live as the slave of the senses for one hundred
years, ooly let him succeed in upholding one day of his life in the
Law, and this one day will not only compensate the lost hundred
years, but meritoriously influence the coming life of many a year.
The living of one day is a precious existence. It is only through the
righteous upholding of ourselves in the Law that the meritorious
upholding of all the Buddhas becomes manifest. Accordingly a
righteous upholding of one day is the seed of all Buddhahood, of the
righteous upholding of all the Buddhas themselves.

3l. °All the Buddhas " means no other than Shaks-Muni himself.
And this Bhaka-Muni is nowhere but in one’s own mind. The
Buddhas of all ages, past, present, and future, become Shaka-Muni
at their attainment of Buddhahood; i.e. they are all of the one Mind.
Find out what this one Mind is, and by so doing you will really show
your gratitude for the Buddhas.

10

BUDDHIST INFLUENCE UPON THE
JAPANESE!

By M. ANESAKL (AsstracT)

Bropmsy came to Japan in the midst of clan strife, and its embodi-
ment in the Constitution proclaimed by Prince Shotoku (A.p. 503-621)
marked an epoch in Japanese history. In the first Article the Prince
laid down that the harmony of all beings was founded on faith in the
Three Treasures. Works of urt snd practices of charity aided the
promulgation of the new ideal. A bronze statue of Buddha dedicated
by the Princess Consort to the spirit of the departed Prince bore an

* As another paper also wos communicated by Prof, Anesaki, thiz abstract
is limited to the subject originally selected by him, the Buddhist doctrine of the
Commumion of Saints,

[



10. Buddhist Influence upon the Japanese : Anesaki 135

inscription which proves that the ides of attaining enlightenment in
communion with the deceased, in whose memary and for whose sake
the relatives of the deccased dedicate some meritorious works to
Buddha, had already entered Japan. Buddhism teaches no eternal
damnation. Every being will, though now plunged in sins, attain one
day the supreme bliss of enlightenment, however long the way may be.
Tt the deceased were in Buddha's land, he would look for the spiritual
good of those who did pious works in his name. If the contrary, the
living might help the soul of their dear one in bringing him further on
the way to bliss. Dedications with this intention are called works
done *for the sake of Bodhi' or *Ekd’ (Prandmana), With the
Japanese Buddhists the community of believers extends to all spirits
in sny states of existence. Travellers in Japan will see monumental
stones raised by the roadside, with the nearly uniform inscription,
Sangai Banrei Kuyo no To, It means ‘the Tope erected for the
(spiritusl) benefit of all the spirits in the three worlds’. The erection
is nsually the work of a private person, and is carried out with solemn
ceremony snd recitations of sacred texts. The practice has even beon
extended to enemies in war. After the Korean expedition in the
sixteenth century, the Prince of Satsuma, the most warlike of the
feudal lords, erected » monument in the graveyurds of the Koya,
with the inscription Teki mikata jimbotsu biryd kuyd nolame, i.e. ‘ Dedi-
cated to the spiritunl welfare of those who died in the recent war,
both on the enemy's side and on our side.”

The Prince Regent further initisted various institutions for the
encoursgement of learning and the extension of charity. Temples ond
monasteries were built, and a central cathedral was erected near the
capital, dedicated to the Buddha Lochana, one of the spiritual bodies
of Buddha. The images of the various celestinl beings named in the
gacred texta furnish the best relics of Japancse sculpture.

In the following four centuries, known s the Hejan period,' the
organization of the terrestrial hierarchies made great advances. The
Hiei school on the mountain near Kyoté was founded on the teachings
of the ‘Lotus of the True Law’, and propagated the belief in the
Buddha who is a manifestation of the Eternal Buddha. Faith in him
was the centre of all virtue. On the other hand, the Buddhism of the
Taji school was an extreme pantheism, affirming that everything is
& manifestation, or even the body, of Buddha himself. The consoli-
dation of the state, and the growing luxury of the court and the capital
promoted the prosperity of the priests, and led to the elaboration
of ritusl and the refinement of sentiment, Buddhist art transferred
itself to painting, and still more to poetry and literature. The bliss
of the Buddha-lands, and the close communion of our spirits with

* Hilan is & name of Kyotd, to which the capital was removed in 794
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the saints in the heavenly worlds, were depicted in brilliant colours
and complicated groups. More influential still was the sympathy
towards humnn incidents and the beauty of nature expressed chicfly
in lyrical poems and romantic stories. These sympathics are summed
up in one word, * sware.,” It means literally * pity *, but pity in a very
special and profound sense. These sympathetic touches towards man
and nature were always, or nearly so, interwoven with one another,
The novelists of the Heian period knew nothing sympathetic in human
incidents apart from the *aware® in nsture. What made that nature
appeal to the human heart was the influence of Buddhism. That
influence was based on the idea of the spiritual communion among
all beings, and especially on the simile of the rain nourishing all the
plants, in the fifth chapter of the ‘Lotus’. The influence the ‘Lotus’,
read and copied a8 o sacred work, exercised upon the Japanese, and
its contribution to the growth of sympathy and the refinement of
feeling, can never be over-estimated.

The pomp and luxury of the court life and the hierarchic
systems unhappily produced corruption: and the true religious
spirit began to demand something more lasting than the partial
satisfaction of emotion, throngh appeals to the cye and ear. The
pioneer of the new movement was Kilya (A.D. 901-72). His faith
in Amita, the Redeemer in the Western Land of Bliss, was expressed
in singing songs in praise of the Buddha, very similar to the practice
of the Italian Disceplinati di Gesi Cristo. The propagation of the
faith by singing and dancing was soon followed by the writings and
paintings of Genshin (or Eshin, A.p. 842-1017), who lived ins monastery
on Mount Hiei, His chief work, entitled Wajs Yisha, i.e. * the princi-
ples (of the teachings on) the birth (in Amita's land),’ opened with
a description of the miseries of various states of existence, and then
revealed the primal vows of Amita to save all those who helieve in his
name. It culminated in a brilliant delineation of the bliss of the Pure
Land, and especially of the communion of saints. The writer uses the
very expression shéju guye, which means exoctly *the communion
of saints . Ryonin, also a monk of the Hiel (o.D. 1072-1132), was both
more mystic in spirit and more popular in practice. Deeply impressed
by the gospel of salvation by Amita's grace, he believed himself to
have received a direct revelation from the Buddha in o verse which
affirmed that all men are common in their stock, and all works of piety
are communicsted and shared by those who are one in heart and faith.
On this basis he tried to organize a society in which every believer
should invoke Amita in faith that his devotion would sccure the
benefit of the whole communion. The god Kuvera was said to have
ln.ppmmd to the teacher in order to be enrolled at the opening of the
iat.
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The hero and saint of the Amita-Buddhism appeared in the person of
Honen (A.D. 1133-1212),' whose religion continues to this day to be
the most influential among the common people, and had a great
indirect effect on Japanese literature. The greatest Japanese epic,
not in volume but in merit and significance for later ages, is the Heike-
monogatari, i.e. ‘ The Fall of the Heike or Taira Clan.” This clan,
which had succeeded to the glory of the Fujiwaras, was crushed by
another military clan in 1185, after a brilliant era of only thirty years.
Its fall deeply impressed the popular mind. A poet, who probably
lived in the thirteenth century, took up the rise and fall of the Taira
as the subject of a narrative work, and Honen himself played a part
in the episodes. One general of the falling clan, captured by the enemy,
and another of the rising clan, disgusted with the horrors of battle,
were converted to Honen’s teaching. The epic, which opens with the
preaching of the impermanency of worldly glories, closes with the
gospel of salvation and the communion of faith. An ex-Empress,
daughter to the head of the fallen clan, who lost all her kinsmen together
with the Emperor, her only son, in the last battle, lives in retirement
in an obscure nunnery among the hills near the capital. The ex-
Emperor, father of her dead husband, visits her, and she relates her
sad experiences and the consolations of her faith in spiritual com-
munion and the efficacy of devotion for the sake of her dead son and
lost kinsmen. These narrations are the most touching in the poem :
they are in reality nothing but confessions of contemporary Buddhism,
spoken by the most pitiful and sympathetic figure of the epic. The
influence of the epic on the later literature has been enormous.

[The latter part of the paper described the rise of the Zen School
(in the age following the thirteenth century), which is the subject of
an independent paper by Mr. Omori, p. 128.]

In conclusion, the author observed that the establishment of a firm
military government in the beginning of the seventeenth century
largely changed the aspect of society. The adaptation of Confucian
ethics led to the decline of the Buddhist idealistic universalism in
favour of a rigid morality of order and obedience. Whether the
Buddhist ideals have gone for ever, or can be revived, only the
coming generations can decide.

1 Sep the author's paper (No. 4, p. 122) on this saint.
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11
A JAPANESE PHILOSOPHER ON SHINTO

By J. CAREY HALL

Ix the study of religions a good deal depends on the student’s own
point of view. In this, as in other subjects of research by the compara-
tive method, the first requirement is to get & clear view of the objective
fncts upon which all or most of the competent observers are agreed.
What are the ideals or objects of worship ¥ By what rites, that is,
by what combinations of words and nctions are the reverential feelings
of the worshippers expressed ! and what influence, if any, have the
worship and its associated beliefs upon the everyday social sctivities
of those who hold the cult ¥

These questions have, so far as the old religion of Japan is concerned,
been practically settled for English inquirers by the writings and
translations of the well-known triad of savants, Sir E. Satow, Dr.
W. G. Aston, and Professor B. H. Chamberlain. Dr. Aston’s labours,
confirmed in most of the essentinl conclusions by the researches of
M. Revon and Dr. Karl Florenz, have definitively fixed the position
of Shinto, the Way of the Gods, in the field of religions development.
It is & primitive nature worship, modified slightly by later acoretions
from Buddhism and Chinese ancestor worship. It is mo higher in
the scale of cults than was the Sun worship of the Incas of Peru.
The most astonishing fact about it is its survival, or rather its resur-
rection in the present dmy.

Comparative mythology has enabled modern European savants to
arrive thus at & practically unanimous judgement on the position
of Shinto. In this paper I propose to show that their conclusion
was anticipated nearly two centuries ago by a Japanese savaat, not
ouly unacquainted with the wide range of facts familiar to European
scholars, but belonging to the strictest school of Confucianism, Dazai
Shuntai by nsme (18580-1747). A word or two as to his position in
the galaxy of philosophical writers who flourished in Japan in the
eighteenth contury.

Throughout the whole of the Tokugawa Shogunate (1603-1867),
the best intellects of Japan concentrated their energies on the study
of Chinese literature, especially the moral philosophy of the Jusha or
Confucianists. For nearly a century the orthodox school, that of
Chu-hi, the Thomas Aquinas of China, reigned in Japan as vigarously
a8 in China itself. But the more deeply his writings were studied,
the more pronounced became the distaste of Japanese thinkers for
the strain of Buddhistic metaphysic which he had contrived to work
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into an smalgam with the positive morality of the Confucian canon.
Hence two sochools of dissenting thought sprang up. One of these,
following the views of Wang Yang-ming, the Descartes of China,
went in for intuitional lluminism. The other, tending to the opposite
pole, reverted to the pure text of the Confucian books as its standard,
rejecting the additions of later commentators of whatever sohool.
It was to this sect of pure Confucienists that Dazai belonged. It
furnished a brilliant group of writers on political and moral philosophy ;
but its contempt for the primitive beginnings of Japan's national
history provoked a reaction in favour of native antiguarian research,
in which the national religion naturally occupied the first place. The
coryphneus of the nationalist revival, Mabuchi, was a younger con-
temporary of Dazai.

8o much for his point of view. He was free, at all events, from the
patriotic bias in his study of his country’s religion, and his intellectual
powers were of & high order, We have all often heard of the three
religions of Jupan—=Shinto, Buddhism, and Confucianism. This is
the subject of Dazai's little treatise, the first portion of which I wish
to bring to your notice. It is entitled Bendo Sho, a treatise on the
ways, i. e. on the systems of doctrine, or rather of ethics, then as now
prevalent in Japan. Of its sixty-five pages, less than thirteen, one-
fifth of the whole, is devoted to Shinto : sixteen pages to Buddhism,
and the rest, more than half of the whole treatise, to Judo, the way
of the Literati, i. e. Confucianism. The following is his estimate of

Shinto.

Dazar Jox (1680-1747) ox TuE DocTRINAL SysTEmMs (WaYs)
oF Jarax (SHINTO).

The differences between the systems of the Schoolmen, the Buddhists,
and the Theolaters (i.¢. Shintoists) having been often orally explained
to you, no doubt your lordships will have a general apprehension of
the subject ; but as it has been dealt with piecemeal and the details
are hard to remember, T shall now comply with your wishes and put

on paper the substance of my lectures.
That the three Systems, those of the Schoolmen, the Buddhists, and

the Shintoists are like the thres legs of a tripod, is a saying which has
been attributed to Prince Shotoku (572-621), whom your lordships
o deeply venerate. Its authenticity, however, cannot be admitted.
The prince was s Buddhist, and consequently preferred that system
to its rival the Way of the Schoolmen ; but let that pass. A tripod
must have three legs : and Shinto did not exist in the prince’s time :
it was not erected into a system till long after the prince’s time. It
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is consequently impossible that he could have incloded it as one of
the three legs of the tripod indispensably requisite for the State. As
your lordships are devoted admirers of the prince, I am aware that
my remarks will be displeasing to you; but having been asked to
give my opinion it would be disloyal were I not to give it without
TesaTvie.

When we look back over Japanese antiquity we find that from
Jimmu Tenno (mythical date 660-585 8. 0.) till the time of the thirtieth
emperor Kim-mei (540-571 A. .) there was no such thing as a Doctrinal
Bystem in Japan. Everything was in & crude and inchoate condition.
In the time of the thirty-second emperor Yomei (586-7) was born
that intelligent man known as the stable-door prince (Shotokn Taishi).
He read books and scquired knowledge ; and in the time of the thirty-
fourth sovereign, the empress Buiko (503-628), whilst occupying the
position of Administrator of the Government, he established offices
with their duties, regulated clothing and dress, and promoted etiquette
and music, thus giving the country government and the people guidance,
and diffusing civilization throughout the empire. The stable-door
prince’s merits have earned for him the renown of a oconstructive
sage. The prince’s learning, however, whilst ample as regards Bud-
dhism, was meagre as regards the Schoolmen. He was fond of the
Buddhism he had so deeply studied ; but in respect of the system
of the sages of the Central Cultured State (China) it would seem that
he had but little knowledge. Morcover, most of what he wrote has
not been transmitted to our times, and there is consequently a diffioulty
in arriving at & correct judgement of him. Of late there are some
who say that a book called Kiuji Honks (i. ¢. Main record of old affairs)
was written by him, and it is highly prized sccordingly. If we look
into this work, thinking to find therein the real system of the prince,
we find we are greatly mistaken. It is manifest that the dictum about
the three systems being like the thres legs of a tripod could not have
been uttered by the prince. If, indeed, the prince had ever really said
anything of the kind he would have been greatly in error, as I shall
proceed to show. Although this point has been touched on several
times before, I shall now dwell on it fully, as desired.

People nowadays believe that Shinto (the Gods’ Way) is the Way of
our Country, and that it is a distinct system which may be ranked
alongside of the Confucian System and the Buddhist System; but
that is a great mistake. The Way of the Gods is included within
the Way of the Sages. In the Book of Changes of the Chow dynasty
(Chow ¥3h, 1110 B.c.) it is said :—

* Observing the Way of the Gods of thae Sky and that the
fmﬂmwnmﬁaii not, the sage takes the Way nfkfhn mﬂm
constructs his doctrine and the whole empire succumbs to it.”

. _I-.J-_l
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This is the earliest passage in which the expression ¢ Way of the
Gods ’is to be found. By the Way of the Gods of the Sky is meant the
sun, the moon, the stars and constellations, wind, rain, frost, dew,
cold, heat, day, night, and so forth. All things between Heaven and
Earth outside the sphere of human action are the work of the gods;
and so the creation of all things is due to them. It is for this reason
that perfectly successful action is called the Way of the Gods of Heaven.
When it was said that the sages constructed their doctrine by the
Way of the Gods, what is meant is that the Way of the Sages in every-
thing acts with submissive respect as regards the sky, and in obedience
to the orders of ancestors. Hence the former kings of antiquity in
their government of the empire, gave their attention chiefly to the
sacrifices to the sky and to the earth, to the hills and rivers, to the
tutelary gods of the subject localities and the sacrifices of the ancestral
temple ; and by prayer and sacrificial worship they served the gods
and spirits. On behalf of the people they entreated for good yearss
warding off calamities; and by means of divination they decided
doubtful matters. Thus in all things they paid reverence to the
gods and spirits as being their first duty, their object being to obtain
the help of the gods and spirits after human efforts should have done
their utmost.

Another remark must be made. Whilst the scholars and gentry act
from their knowledge of principles, the common folk, being simple
and ignorant, are mostly in doubt as to what to think on many subjects,
and it would be difficult to bring them all to unanimity without calling
in the gods and spirits, as an opportune resource. The sages, being
well aware of this in their guidance of the people, proclaimed their
commands in the name of the supreme ruler and the host of spirits.
This is the sages’ Way of the Gods. This is what is meant when it
is said that the sages used the Way of the Gods to construct their
system. In recent times there has arisen a school of rationalists, who
say that the gentleman, being enlightened by reason, has no delusions
about gods and spirits. They would throw over the gods and spirits
altogether ; some of them alleging that gods and spirits are a theory
invented by the sages as a device for governing the people. These
rationalists do not know the Way of the Gods. Confucius said :—* The
gentleman stands in awe of three things : first of all he regards with
awe the dooms of the sky.” The dooms of the sky, being the Way
of the Gods of the Sky, cannot be fathomed by human understanding.
Therefore it is that the gentleman stands in awe of them. In the
Chow Yih (Book of Changes), in the section ‘ Connected arguments’,
it is said :—* The unfathomableness of the male and female principles
(Yin and Yang) is called god.” The explanation of this given in the
commentary of the diagram is :—‘ How mysterious all things are is

ca.f M
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summed up in the word god,” (or gods, or divine). It all means that
the gods and spirits are mysterious and unfathomable. Why it is
that the commands (or dooms) of the sky are the business of the gods
and spirits, not even the sages themselves understand. On what
principle or for what reason it should be so, is beyond their ken,
There is nothing for it but to acoapt the fact with awe and reverence,
In this spirit to instruct the lower orders is by no means to hoodwink
the people. It is not inventing the gods and spirita by way of a pious
device. This is what the mationalists do not understand. Refleotion
will eonvinee you of its truth. Consequently the Way of the Gods
is containad byimplication in the Way of the SBages. It is not a fact
that there is anything that can be called the Way of the Gods apart
from or other than that which is included in the Way of the Sages.

What is nowadays called the Way of the Gods is & made-up thing,
got by grafting the Way of the Confucianists npon Buddhism. It
would seem that the setting up of this construction was subsequent to
the erossing over (from China to Japan) of the Buddhism of the Shingon
seot. Thus in 806 A.p. Kengu (Kobd Daishi), being a man of godlike
understanding, and seeing that in Buddhism there are matters of all
sorts, and thinking with longing regret on the great simplicity of the
system of the wizards and spell-chanters of Japan, mixed together
s compound of seven or eight parts of Buddhism with two or three
parts of Confucianism and in this manner elaborated o sort of Way
{or system).

His system (i. e. Ryobu Shinto) is a tissue of strained explanations,
which eould not have existed, as has been alleged, in the time of
Shotoku Taishi. At the present day Shinto, in its services of the
gods, makes use of the prayers and offerings in the style of the Shingon
sect as handed down by the Acharyas and (Gomashi ! peculiar to it.
This is & Way of wizards and chanters of spells, and is of no importance
in the Way of the Gods. These wizards and spell-chanters are persons
in the service of the gods and spirits, and consequently necessary
to the nation. Hence we find that in the Chow Ritual there were,
smongst the officials of the spring season, the Grand Spell-chanter,
the Lesser Spell-chanters, the Mourning Spell-chanters, the Domain
Spell-chanters and the Spell-chanters of curses: the Director of wizards,
wizards and witches. All these officials were charged with the service
of the gods and spirits as their main duty. Each of them had his
assigned part in the sacrifices offered in the ancestral temple of the
Emperor, in those offered in the fiefs of the nobles, and the less important
sacrifices, as also on other great occasions of state ceremonial. This
whole class of functionaries were concerned wholly and sololy with the
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service of the gods and spirits, and the performance of the sacrifices
and invocationa (or spells), and their way or method was handed
down as a special tradition in their own families. What style of
servios it waa that the wizards and spell-sayers of the Chow age practised
cannot now be clearly ascertained ; but we may be certain that it was
not very different in its main features from the style practised by
the Acharyas, fortune-tellers, shrine-keepers, god-masters, sibyls and
yamabushi ! of the present day. In so far as old times wers unlike the
present day, and our country is widely separated from the strange
country (China), there will doubtless be found diversities of names
and meanings. But the actnal performances will not be so very dis-
similar after all ; for human nature and the principles of things are
the same in all ages,

This Way of sorcerers and prayer-chanters, so different from the
Way of the gentleman, must scem to the latter a childish performance,
an cutlendish or even ludicrous proceeding ; but as it does no harm
to the state, the sage emperors and enlightened kings of old did not
interfere with it. As it was for the service of the gods, they said, We
shall leave it to them; and so they made use of it and included its
professionals in the official hierarchy. In later ages when it weat so
far as to make sacrificial victims of men, they put it under control.
Of course nothing of the kind was allowed in the time of the former
kings. Seeing, then, that sorcerers and prayer-chanters have a specinl
Way of their own, apart from the Way of ordinary people, what use
would it be for ordinary people to learn this peculinr Way ? Men
nowadays who study Shinto raise a god-altar inside a dirty house,
and, dressed up in dirty garments, present dirty offerings, worshipping
the gods early and late in the style of the sorcerers and prayer-chanters,
belittling and pestering the gods and spirits ; until at last some of
these devotees go mad. What the present day Shintoists call the
* Spirit-light " is the Buddhistic Nyorai (i. e. Tathagata). What they
call the ‘Spirit-light of the heart’ is the Buddhistic heart-Amida,
the Nyorai (Tathagata) of original perception. Their ‘root-country’
or * bottom-country ’ is simply the state of after death. Their inner
and outer purification, their purifying of the six roots and so forth,
is merely the Buddhistic way of eliminating the troubled mind and
seeking Boddhi (enlightenment). In particular, the purifying of the
six roots, mentioned in the Hokke-Kyo (the Sutra of the Lotus of the
Good Law), has simply been stolen by the Shintoists and set up a8
o part of their dootrine. Altogether the Shintoists of to-day, whether
they be of the Yui-ichi or the San-gen schools, are based on Buddhism,
from which they have selected what suited them; and though ontwardly

' Buddhist devotees who annually repair to o mountsin to give I.hnn:llahﬂ
wmwlﬂm@wnmm—n;lymmmﬂhmﬂmmu
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they are opposed to Buddhism, in reality they are both of the same
kidney.

Th:re is no mention in the ancient records nor in the ancient popular
writings of what nowadays is called Shinto, because there was nothing
of the sort in existence. From this you will understand that in the time
of Bhotokn Taishi the Way of the Gods had not comeinto being. As
I have said above, the phrase, Way of the Gods, occurs in the Chow ¥ih
{Book of Changes), meaning one of the subjects included in the Way
of the Sages; yet the notion that the Way of the Gods means the Way
of wizards and prayer-chenters is widely entertained at the present
day, and many, from the highest in the land to the lowest ranks of
the people, are taking to the study of it with gusto. This is a great
misapprehension ; a downright fallsoy. The Way of wizards and
prayer-chanters is concerned exclusively with the services of the gods
and spirits, and has no econnexion with self-discipline, the regulation
of the family, the government of the country, or the sdministration
of the empire. Consequently, every one outside of the ranks of the
wizards and prayer-chanters can well afford to remain in ignorance
of it, without the smallest disadvantage. It is not a study fit for
scholars and gentlemen to pursue,

In the Central Culturs State (China), towards the closs of the Chow
dynasty, the Way (or system) of Meh Ti had great vogue and was
considered as on & par with that of Confucius; insomuch that the two
names were bracketed together, ‘ Kung-Meh,' their followers, the
literates and Mehists, being rivals. Meh’s system subsequently fell
inte decay ; and under the Han dynasty the Hwang-Lao Way rose
into prominence. This was the system of Lao-tsze (Tacism); but
in order to add dignity to it, the Yellow Emperor, Hwang Ti, was
claimed as its founder; and so the two names Hwang-(Ti) snd Lao-
{taze) were joined together. From the time of the eastern Han dynasty
{A. D, 26-220) Buddhism entered the Central Calture State and became
widely disseminated. Henee it happened that subsequent to that
era, the Ways of Shaka (Buddha) and of Lao-tsze wers put in line
with the Way of Confucius, and the phrase Ju-shik-tao (i. e. Confucian-
ists, Buddhists, and Taoists) came into use. The giving of the name
‘Way' (Tao) to Lao-tsze's system is because his teaching was on
the subject of Tao (Way). These are what are known as the San-Kiac-
(i. e. Three doctrines or moral systems). In our country the dootrine
of the Way (Tacism) has had no vogue. The recent vogue of Shinto
is due to the notion that it is our country's system ; people not being
aware that this tradition of wizards and prayer-chanters is an extremely
insignificant sort of Way. The notion that, Confucisnism being the
Way of China and Buddhism being the Way of India, that of the
gods is the Way of Japan, and that, these three being like the three
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legs of a tripod and of equal worth, no one of them ought to be dis-
carded, is, I consider, a misconception much to be regretted.

A few words of comment on Dazai’s estimate of Shinto may be
offered. First of all, be it noted that it is in substantial agreement
with the conclusions of European savants ; the meagre and primitive
elements of Shinto hardly deserve to be called a religion, certainly
not a system of religion. Secondly, Dazai’s method of inquiry is,
in substance, that of modern savants, the method of comparison.
But how scanty were Dazai’s materials as compared with those now
open to inquirers. The only country besides his own with whose
history, manners, and ideas he was acquainted was China ; and in
resorting to the Ritual of the Chow dynasty for a parallel with Japan’s
religious phenomena he went to the right place. The religious evolu-
tion of the Japanese people in the sixth and seventh centuries of our
era was at the same stage as that of China as depicted in the Chow
ritual some eighteen centuries earlier. In both cases religion then
consisted of two elements, ceremonies and magic. The ministers of
religion were wizards and witches and chanters of spells. That there
was any element of moral teaching combined with these ideas was
the false pretension which evoked Dazai’s crushing refutation.

12

LES ANCIENS RITUELS DU SHINTO
CONSIDERES COMME FORMULES MAGIQUES

Par MICHEL REVON

LorsqQu’oN étudie le Shintd & la lumiére de la science comparative,
on y peut remarquer un trés grand nombre de points ol, sous la
religion, transparait I'antique magie. Dans un ouvrage récent, j'ai
relevé, gi et 13, les traces magiques qu’offre la Mythologie japonaise,!
et je me propose d’étudier la question d’une maniére systématique
dans un autre volume, relatif au Culte, ¢’est-a-dire au domaine pratique
ol cette magie se manifeste le mieux & I'observateur. Pour linstant,
mon dessein est seulement de montrer, par un rapide coup d’ceil sur
les Rituels, que ces vieux documents sont, avant tout, des formules
ol magie et religion se confondent, mais od I'esprit magique domine
encore le sentiment religieux.

1 v. Le Shintoisme, Paris, 1907, t. i°r, Index, s.v. ‘ Magie .
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Rien d'étonnant & ce caractére primitif des Rituels, pour qui con-
sidére leur antiquité. En effet, s'ils apparaissent pour la promidree
fois dans lc Engishiki (* Régles de I'ére Engi *), en 827 do notre ére,
ces textes n'en furent pas moins, en géndéral, d'une composition orale,
pout-8tre méme d'une rédaction derite bien plus reculées. Ce sont
des formules archaiques, dont les lotteés du xo sidele ne comprensient
pas toujours le sens, et dont la forme, arrétée sans donte, dans nombre
de cas, dés le voe sidele, laisse assez entrevoir la lointaine origine
dea idées qui en constitudrent le fond. Si dono les mythes japonais,
recueillis au vin® siécle seulement dans les plus anciens éorits qui
nous soient restés, abondent en vieux récits of intervient sans cesse
la magie; & plus forte raison devra-t-elle se retrouver dans les Rituels,
c'est-b-dire dans dos textes antérieurs, gardés avec soin par I'esprit
conservatenr du sacerdoce of maintenus d'autant plus Adélement
qu'on attachait, comme nous l'allons voir, une vertu spéciale & leur
tenenr.

Le mot norito f_iﬂ Ail), qui désigne ces documents, ne peut
gudre nous servir A les caractériser. Nord signific “dire”; fo est
resté obscur, malgré tous les efforts des philologues indigénes ; mais
comme norilo ne parait dtre que le premier dlément du composé norifo-
goto (il aﬂ !}. fréquent dans les anciens textes, et o le mot
koo (goto par adoucissement) signifie sirement *paroles,” on voit
que le sens de l'expression est celui de * Paroles prononcées.” Lae
choix de ve nom donné aux Rituels montre déji gqu'on semblait
sccorder plus d'intérét aux mots qui les composent qu'sux idées
gu'ils peuvent contenir. * Paroles prononcées * s’applique moins bien
i une pridre qu'a une formule magique. Mais pour établir, contre
Vopinion acceptée jusqu'd ce jour, que les Rituels ne sont pas de
simples priéres, il faut observer ce qui se trouve sous cette étiquette
&l vague de norilo, vérifier si ces textes ne constituent pas plutdt des
formules dont la récitation produit un effet direct sur la volonté des
dieux, dont les phrases cadencées doivent étre prononodes sans erreur,
dont le réle peut se combiner avec d’autres prooédés magiques. Clest
ce que nous allons examiner en feuilletant les 27 Rituels que nous

& conservés le Engishiki,

Le Rituel no. i (Toshigohi no Matsuri) était prononoé chague année,
au moment des semailles, en vue d'obtenir une bonne moisson, Le
Nakatoms (Ff1 Bi, ‘ ministre intermédiaire’) qui lo récitait, comme
représentant sacerdotal de Pempereur, s'adressait aux dieux en ces
termes : * Je déclare, en présence des souverains disux de la Moisson :
8i les dicux souverains veulent donner en épis longs de huit largeurs
de main et en épis abondants la moisson tardive qu'ils sccordsront,
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ls moisson tardive produite en se faisant dégoutter |'doume des bras
et en réunissant la boue entre les cuisses opposées, je les comblerai
do louanges en dressant les prémices en un millier d'épis, en maintes
oentaines d’épis, et, élevant haut les sommets des jarres (& saké),
disposant en rangs les ventres des jarres, [je leur offrirai ces prémices]
en jus et en épi.’ Suit une énumération d'sutres offrandes, parmi
lesquelles nous remarguons un cheval blano, un poro blane et un coq
blanc. Or, le Kogoshis, de I'an 807, nons fait connaitre Porigine
légendaire de ce détail : Mi-toshi no Kami, *le dieu de Pauguste
Moisson,” ayant jeté sa malédiction sur les rizidres, les devins obtinrent
cependant de lui, par le don de ces mémes animaux blancs, le secret
d’un procédé magique qui leur permit de sauver la récolte compromise.
Notre rituel repose done sur une histoire de magie ; ct d’asutres détails
encore, qui reparaitront plus nettement dans certains des rituels
suivants, so rattachent déja A ce méme ordre d'idées. Tout ce que
je veux rotenir de ce premier texte, o'est le caractére conditionnel des
offrandes qui doivent obtenir le résultat désiré. La méme précaution
se retrouve d'ailleurs, dans les mémes termes, vers la fin de notre
document, ot 'officiant invoque les dieux qui président au départ
des eaux dont va dépendre l'irrigation. En somme, ce rituel est bien
moins une priére qu'un contrat, une convention positive ol les dioux
regoivent d’avance la rémunération promise en échange des services
qu'on attend d'cux, et se trouvent ainsi moralement contraints de les
rendre. Dans un hymne védigue, qui accompagnait les rites magiques
employés en vue d'un heureux voyage d'affaires, Indra est mvogud
en qualité de * commergant,’ ‘ sans doute,” dit Viotor Henry,! ‘parce
qu'il vend ses favenrs aux gens pieux en échange de lours oblations.”
(Mest exactement 'attitude que nos vieux Japonais prétent & leurs
dieux dans le Rituel des semailles, et nous voyons ainsi, dés le début
de notre recueil, quelle sera la nature familiére des relations entre
ces dieux trop humains et les magiciens sacerdotaux qui vont exploiter
leur puissance utile.

Le Rituel no. ii (Kansuge Matsuri) est bien moins ancien gue le
précédent (il ne date que du milieu du 1xX* sidole), et par suite il ne
présente pas lo méme intérét au point de vue qui nous ocoupe. On
peut remarquer cependant que, des quatre dieux adorés su temple
de Kasugs, les deux premiers, Take-mika-dzuchi ot Futsu-nushi,
étaicnt représentés par des sabres magiques, tandis que les deux
derniers, Koyané et sa femme, nous rappellent ln fameuse éolipse ou
oo dieu, par ses * puissantes paroles rituelles,” contribua au retour
de la déesse du Soleil. Le texte, d'ailleurs, implique encore, bien
que sous une forme plus disoréte, I'idée du lien nécessaire qui doit
unir les offrandes sux services rendus ; car o'est ‘en conséquence '

* Lo Magie dans Inde antigue, p, 112, n. 3,
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de oces offrandes qu'on demande aux dieux de protéger le souverain
&t Ba cour,

Le Ritoel no. iii (Hirose Oho-imi no Matsuri) s'adresse i In déesse
de la Nourriture, une des figures maitresses du plus ancien Shintd -
par malheur, le texte nctuel ne parait étre qu'un remaniement du
norito primitif, qui aurait été perdu. Il nous suffira de noter gu'ici
encore, les fidéles do In déesse font aveo clla un marché = tout en luj
apportant diverses offrandes, ils lui en promettent d’autres pour le
cas ol ln moiszon serait trés abondante : bref, ils la sédnisent par
I'sppit d'une prime. En méme tcmps, ils demandent anx dieux
des ravins d’envoyer avec modération les eaux nécessuires & Pirrigation
des fermes impériales, en les assurant que, 8'ils remplissent bien cette
fonotion, tous les intéressés, depuis les princes et les hauts fonction-
naires jusqu'anx dernicrs serviteurs de I'exploitation, viendront leur
apporter, un certain jour, des montagnes d’offrandes, * en plongeant
Ia racine du cou & la maniére des cormorans.’

Un texte plus intéressant est le Rituel no. iv (Tatsula no Kaze no
Hami no Matsuri), document trés ancien qui nous raconte sa propre
origine légendaire. Durant plusicurs années, des dieux inconnus ont
gaohé toutes les récoltes. Les devins n'ont pu déconvrir quels sont
ces dieux. Alors le souverain lni-méme * daigne les conjurer,’ et ils
g dévoilent & lui dans un réve, Ce sont *l'auguste Pilior du Ciel
et l'auguste Pilier du Pays’®, les dienx des Vents qui soutiennent
Pordre du monde. Ils réclament certaines offrandes, ln fondation
d'un temple & Tatsuta, une liturgie ; moyennant quoi, ils *feront
miirir les choses produites par le grand et auguste Peuple de la région
qui est zous le ciel, depuis les cing espéoes de cérdales jusqu’a la moindre
feuille de légume,” Ici, ce sont les dienx qui posent leurs conditions.
Un s'empresse de les remplir, *sans rien omettre.” Mais il semble
que le souvenir des calamités passées ait laissé quelque méfiance ;
car, en méme temps qu'on fait les offrandes présentes, on annonce
encore de futurs cadeanx, pour 'nutomne : si d'ici-la los disux n'ont
pas envoyé * les mauvais vents et la violence des eaux ', mais * bénj
et fait mirir * la moisson, on leur en accordera les prémices, e sera
leur petite commission,

Les Ritaels nos. v et vi penvent étre négligés, en raison de I'obsourité
qui les entoure. On ne sait méme pas en Ihonneur de quels dieux
ils furent établis & I'origine, et leur texte est trop pauvre pour qu’on
en tire quelque chose, Le Rituel no. vii (Minadzuli no Teukinami no
Matsuri) ne nous arréters pas davantage, malgré sa haute antiquité,
car il est presque identique au Rituel no. i.

Arrivons dono au Rituel no, vii, Ohotono-Hogahi, ¢.-i-d. * Porte-
bonheur du Grand Palais.” Ce titre méme nous laisse déji pressentir
le caractére magique du document, En effet, nous trouvons d’abord



12, Les Anciens Rituels du Shinto: Revon 169

ce Rituel défini, dans son propre texte, par les mots ama tsu kusushi

ihahi-goto (S, V4t By ), qui signifient, selon moi: “les célestes
paroles magiques protectrices.” Il s’agit d’une formule dont la récita-
tion doit éloigner toute calamité du Palais, comme ferait une amulette ;
et ce qui le montre bien, ¢’est I'importance attribuée & la régularité
parfaite des mots prononcés: car, dans un autre passage, on prie
certains dieux ‘Correcteurs’ (Naho, E) de redresser toutes les omis-
sions qu’ils auraient pu voir ou entendre dans les rites ou les paroles
de la cérémonie. Cette cérémonie elle-méme nous éclaire pleinement
sur le caractére magique du rituel qui en faisait partie. Nous en
avons la description dans le Gi-shiki, au milieu du 1xe siécle (v. Sir
Ernest Satow, T'rans. of the Asiat. Soc. of Japan, vol. ix. part ii,
p. 192 seq.). Un cortége sacerdotal, ou l'on distingue surtout les

Nakatomi, les Imibe (prétres abstinents, ﬁ ‘Ef ) et les vestales,
parcourt le Palais en tous sens ; et en divers endroits, depuis la grande
salle d’audience jusqu’a la chambre de bains, jusqu’au privé méme
de empereur, les vestales font des aspersions de riz et de saké, tandis
que les Imibe suspendent des pierres précieuses aux quatre angles
des piéces visitées. Nous observons ici, d’abord, une application de
la coutume, appelée sammai, qui consistait & répandre du riz pour
écarter les mauvais esprits. Quelle que soit la raison de cette cou-
tume (simple appat jeté aux démons, ou, comme le suppose M, Aston,
Shinto, p. 190, emploi symbolique de grains dont la forme représente
un des aspects de la puissance génératrice, de la force vitale qui combat
les maladies et la mort), en tout cas le rite en question était trés
pratiqué dans la magie japonaise. On éparpillait du riz & Pintérieur
de la hutte ou une femme allait accoucher ; dans la divination aux
carrefours (tsuji-ura), on marquait parfois sur le chemin une limite,
ou I'on parsemait également du riz, pour écouter ensuite comme un
oracle les paroles du premier passant qui traversait cette ligne ensor-
celée ; et une vieille légende nous conte comment, lorsque le Fils des
dieux descendit du ciel sur le mont Takachiho, des grains de riz furent
lancés A la volée dans les airs pour disperser les ténébres du ciel. Méme
emploi magique des joyaux pour combattre les mauvaises influences.
A travers toute la mythologie japonaise on voit étinceler des joyaux,
dont certains sont des talismans : joyaux que les dieux suspendirent,
lors de Téclipse, aux plus hautes branches de la cléyére sacrée, et
dont I'éclat devait rappeler le soleil ; joyaux qui, dans un autre récit
fameux, permettent de faire monter ou descendre & volonté les flots
de la mer; joyaux qui visent méme & ressusciter les morts, comme
nous le verrons plus loin. On s’explique donc trés bien le réle magique
de ces joyaux rouges qui, promenés dans les appartements impériaux,
font reculer partout devant leur clarté les obscures menaces de l'in-
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visible. Un autre point encore & remarquer, c’est que, d'aprés notre
description, les Imibe récitent le rituel ‘& voix basse,' Les sorciers
polynésiens auvssi disajent leurs pridres sur un ton bas et chantant,
peut-ftre méme sifflant, analogue & ln voix sifflante et chuchot-
tante qu'ils attribuaient & leurs dicux ; et au Japon méme, dans la
divination par la harpe (kofo-wra), une des pratiques de Uofficiant
consistait en un sifflement compliqué. Au demeursnt, toute cette
atmosphére magique qui enveloppe notre rituel s'accorde bien avec
son texte lui-méme. On y précise d'abord les rites propitintoires ques
les Imibe ont accomplis en abattant les arbres destinés A la construction
du palais. Puis, on rappelle des souvenirs mythiques qui assurent
d'svance I'efficacité de la formule récitée. On demande ensuite aux
dieux protecteurs du Palais d'en éearter diverses calamités, doat
plusieurs, comme la morsure des serpents ou les souillures d’ciseau
tombant par le trou 4 fumée du toit, constituent des *offenses’
rituelles. Enfin, de méme qu'on invoque les dieux Correcteurs pour
toute omission possible, on insiste sur co fait quo les * innombrables
cordons de grains porte-bonheur’ ont été fabriqués par les joailliers
sacrés ‘en prenant grand soin d'éviter toute pollution et d’ohserver
une propreté parfaite.’ Tous ces sorupules n'indiquent-ils pas sssez
l'importance magique qu'on attachait & chacun des rites de la céré-
monie, comme aux moindres paroles de |'incantation ?

Le Rituel no. ix (Mikado Matsuri, ‘ Féte des Sublimes Portes'), est
consacré aux dieux qui gardent I'entrée du Palais. On proclame
Jeurs ‘ augustes noms’ parce qu'ils savent expulser Jes mauvaises
influences des dieux * tortus * (maga, ﬁ ﬁj ot surveiller divinement
les allées ot venues de la journde. Ce sont, pour ainsi dire, des con-
cierges magiques, et leur caractére méme suffit & montrer In nature
du norito, trés court, qui leur est adressé,

Hétons-nous d'en venir su Rituel no, x, qui est d'une tout autre
importance. C'est le Rituel de ln Grande Purification (Oho-harahi,
jq m Le caractére magique de ce texte est si évident que M. Aston,
qui définissait pourtant les morito comme des * pridres’, emploie lo
mot * formule* pour lo désigner.! Cette formule était récitée par
le chef des Nakatomi, & la fin du 6me et du 12w mois, pour effacer
toutes les infractions, & la fois morales et rituelles, que le peuple entisr
avait pu commettre dans lintervalle, Le seul choix de ces dates
est déjiv significatif : la cérémonie d'été nous rappello ces lustrations
fu'on pratiquait sutrefois, le soir de la Saint-Jean, dans divers pays
d’Europe, et la cérémonis de fin d’année surtout répond bien au besoin
de renouvellement qu'éprouvent la plupart des hommes b cette date,
et qui, au Japon, prend encore la forme populaire d'un exorcisme

! Shinto, pp, 3 ot 204
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dramatisé, appelé tsuina, ou ‘expulsion des démons.’ La Grands
Purification comportait divers rites ; mais on mentionne souvent le
Rituel comme s'il constituait & Ini seul toute la cérémonie, ce qui
prouve bien déjis le pouvoir magique qu'on attribuait aux parvles
récitées. Ce Ritucl commence par déeclarer nettement que c'est
Pempereur qui ‘daigne purifier ot laver' (§f #5 M 1 ¥5
harahi-tamahi Fiyome-tamafu) les offenses commises : par oi l'on voit
que les dieux qui, un pen plus loin, vont étre appelés & intervenir,
jouent en réalité un rile inférieur au sicn ot n'agissent, pour ainsi
dire, que sur son ordre. Le droit d'absolution qu'il exerce ainai
dérive de la souverainoté géndérale que lui ont ° respectueusement
conférée les dicux célestes, aux corigines de la dynastie, comme le
rappelle sussitdt la suits du texte. Vient alors I'énumération des
crimes rituels, volontaires on non, qu'il s'agit d'effacer. On peut
relever sur cette lists au moins deux infractions qui intéressent notre
sujet. L'une est lo fait de °planter des baguettes’ (kushi-sashs,
1 ﬂ]dnns Jes riziéres, probablement aveo des inoantations, de maniére
A dresser ainsi des bornes magiques sur le champ dont on se prétend
propriétaire (c’est l'interprétation du Nikongi-Shiki). L'autre infrac-
tion (maji-mono seru tsumi l M ﬁ ﬂ] est celle qui consiste &
‘ faire des sortildges,’ soit d’'une maniére générale, comme dans les
histoires d’envoiitement gue nous trouvons déja dans le Kojiki, soit
en particulier contre les bétes du voisin, si I'on préfére joindre ce
passage & Pexpression kemono-tafushi (5 1h ﬁ].‘tunr les snimaux,’
qui le précéde. En tout cas, le caractére chinois employé montrs
qu'il s'agit de magie noire ; et c’est pourguoi le norito, qui ponrtant
gat lui-méme un texte magique, n'hésite pas & la condamner. Notre
Rituel indique ensuite que lo Grand-Nakatomi, lorsque ces fautes
sont commises, doit préparer d'une certaine maniére des jones, destings
sans doute A fournir une sorte de balai purificatoire, puis réciter * les
puissantes paroles rituelles du céleste rituel * (ama tsu norito no futo

narito-goto, F, < WAL 38 T K i3 ) 4E). Les commentatours
indigénes ont longtemps cherché & quelle mystériense incantation
pouvait bien faire allusion ce passage, sans voir qu'il s'sppliquait tout
simplement & notre norito lui-méme. C'est le rituel ‘céleste,” que les
dieux révélérent li-haut & V'ancétre des empereurs, et dont son descen-
dant fait répéter les ‘ puissantes paroles': expression destinée i rappeler
justement la vertu intrinséque de cette précieuse formule. Lorsqu'on
la réoitera ainsi, ajoute notre texte, les dicux du ciel et de la terre
s'approcheront pour écouter, et toutes les offenses disparaitront,
balayées, entrainées jusqu’a I'océan par ln déesse des torrents, avalées
par la déesss des tourbillons marins, poussées aux Enfers par le dieu
dont le souffle chasse devant lui toutes les impuretds, ¢t A, saisies
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enfin par une divinité souterraine qui les bannira pour jamais. Mani-
festement, ces divinités ne sont que quatrs rousges de lo machine que
Pemperenr fait mettre en branle par Is main du Grand-Nakatomi,
du magicien qui sait les mots consacrés auxquels les dienx enx-mémes
obdissent. Au demeurant, pour plus de sireté, on améne un ocheval
dont les oreilles dressées doivent inciter ces dienx & dcounter d'une
manidre attentive, de méme que les ooqs chantants, le fen allumé,
tous les prooédés magiques du mythe de I'Eclipse devaient rappeler
Ie soleil, on de méme encore que, dans un autre réoit des vieilles
annales shintolstes,) on n'avait qu'h siffler pour que ls vent se lovit,
Enfin, ordre est donné aux Urabe ( |s {if, ‘devins’) de jeter i la rividre
les offrandes expiatoires, auxquelles uns sympathie mystérieuse unit
les péchés eux-mémes, qui disparaitront avec l'objet auquel ils ont
6té attachés. Le Rituel s'achéve ainsi par un dernier trait de cette
magie qui I's inspiré tout entier.

Le Rituel no. xi est une invocation que les savants héréditaires du
Yamato, descendants des lettrés corfens gqui avaient introduit au
Japon les études chinoises, pronongaient avant la cérémonie de la
Grande Purification. On les voit présenter i I'empereur une effigie
humaine argentée, qui devait jouer le réle de boue émissaire en
écartant de lui les calamités, et un sabre doré sur lequel il soufflait
avant qu'on I'emportit, dans le méme dessein d'éloigner & la fois,
aprés ce transfert magique, les fautes commises et leur support
matériel. Ce norito d'ailleurs, par une exception unique dans notre
recueil, est tout & fait chinois, de fond comme de forme, ¢t ¢’est pour-
quoi nous n'y insisterons pas,

Le Rituel no. xii, au contraire, est un des plus anciens norito d’in-
spiration japonaise, Son titre, Ho-shidsume (§ii YJ¢), * Apaisement du
Fen," indique assez lo but de la formule, qui n’est point d'honorer
le dieu du Fen, mais de le bannir du Palais, Le texte rappelle d'abaord,
comme dans le Rituel no, x, la révélation céleste qui n confié & I'em-
pereur les *puissantes paroles’ en vertu desquelles il est supérieur
i ce dien. On évoque ensuite lo orime atroce de ocet °enfant au
mauvais cceur,’ qui fit périr sa mére en la brilant lorsqu’elle le mettait
an monde. Puis, on raconte comment Izanami elle-méme, mau-
dissant ce fils qui avait cansé sa mort, remonta des Enfers pour
enfanter ln Déesse de I'Ean, la Gourde, Ia Plante des riviéres et la

Princesse des montagnes dargile (K jifl, 38, )| 28, §§ (1] #0)

quatre choses divines dont elle enseigna anssitit I'usage magique contre

I'incendie. Enfin, pour que ce dien méchant *daigne n'étre pas

terriblement vif de cceur dans le Palais de Pauguste Souverain,'

on Je comble d'offrandes qui achéveront de le séduire et de le dompter.
* Nikongi, vol. i, p. 106 do Ia trad. Aston,
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Ce norito, d’ailleurs, était accompagné de rites qui consistaient surtout
dans P'allumage d’un feu, aux quatre coins extérieurs de 'enceinte du
Palais, avec l'appareil primitif (ki-kiri-usu) dont on peut voir un
exemplaire au Musée de I'Université d’Oxford. Les officiants, ici,
étaient les Devins, ce qui confirmerait encore, §’il en était besoin, le
caractére magique de toute la cérémonie. !

Méme esprit général dans le Rituel no. xiii (Michi-ake), dont I'objet
était pareillement d’employer certains dieux & en combattre d’autres.
Ceux qu’on invoquait & cette occasion étaient trois dieux des Routes
et des Carrefours, que leur caractére phallique faisait considérer comme
¢ dieux préventifs’ (Sahe no Kami) contre les épidémies qu’'envoient
les démons. Le Rituel commence par rappeler, sans grand respect,
A ces dieux protecteurs que leurs fonctions furent inaugurées au Ciel
méme, ou ils servirent déji le Fils des dieux. Il leur dicte ensuite
ce qu’ils ont & faire : ‘Toutes les fois que du Pays-racine, du Pays
profond, peuvent surgir des étres sauvages et malveillants, n’ayez
point de commerce ni de pourparlers avec eux, mais, s’ils vont en
bas, veillez en bas, et g’ils vont en haut, veillez en haut, nous pro-
tégeant contre la pollution par une garde de nuit et par une garde
de jour.’ En récompense, on leur présente des offrandes, dont on les
prie de jouir tout en défendant les grands chemins * comme un multiple
assemblage de rochers’ Et pour finir, le célébrant insiste une fois
de plus sur les ‘ puissantes paroles’ de sa formule.

Le Rituel no. xiv était destiné & 1'Oko-nike, la plus solennelle des
fétes du Shints. Comme tous les primitifs, les anciens Japonais
éprouvaient une vive répugnance & goiiter les prémices de la moisson
sans des rites préliminaires, qui avaient, selon moi, un but propitia-
toire envers I'Esprit du riz (Uga no Mi-tama). C'était seulement
aprés avoir accompli la cérémonie appelée Niki-name (°Nouvelle
gustation’) qu'on se décidait & manger le nouveau riz de I'année.
L’Oho-nihe (‘ Grande Offrande de nourriture’) était une Niki-name
plus importante, célébrée quelque temps aprés lavénement des
empereurs, et qui constituait pour eux une sorte de couronnement
religieux. Cette cérémonie, fort compliquée, comportait une longue
série de préparatifs oi la magie tenait une large place, de méme que
dans la partie essentielle de la féte, ot 'empereur en personne, entouré
des dames d’honneur qui répétaient une formule mystérieuse, prenait
part au repas qu’il venait d’offrir aux dieux ; mais le Rituel lui-méme,
assez banal, ne contient rien de particulier, et le seul point intéressant
A constater, ¢’est qu’il baigne, comme toujours, dans une atmosphére
magique.

! Pour plus de détails, v. mon étude sur Le Rituel du Feu dans Uancien Shinto,
Leyde, 1908, et cf. Goblet d’Alviella, Histoire religieuse du Feu, Verviers, 1887,.

p- 23 seq. et pass.
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Un autre norito dont Pimportance n'apparait guére & la seule lecture
do texte, mais dont ln valeur magique se révéle dés qu'on le re
place dans son milieu psychologique, o'est le Rituel no. xv. Son
titre, Mi-tama shidzumur ($ f§) Z), nous indique déji quil
g'agit d'apaiser, de calmer, de fixer ‘lauguste Esprit,” o’est-d-dire
Pesprit de l'empereur. Que va nous apprendre le texte méme ¥
Apris le rappel obligatoire du droit divin sur lequel la dynastie fonde
sa souverainets, aprés 'énumération des offrandes habituslles, il
demandes aux dieux de proourer un long régne florissant au souversin
et, en particulier, de * daigner le faire rester paisiblement dans sa
demeure, depuis ce 12m¢ mois jusqu'au 12m° mois & venir" (koré
no shihasw yori hajimete, kitare shihasu ni itarw made ni, tohirakebu
ohashi-tokoro ni ohashi-masashime-tamahe). On pourrait étre tenté de

voir ioi In erainte que le * dien incarmné " ne quitte le palais ol sa pré-

sence, entourds des tabous que I'on connait, assure la prospérité du
peuple ; il semhble hien cependant que oe ' faire rester ' gignifie simple-
ment * faire vivre,’ et dés lors, on devine le lien qui unit ce veen
au titre du document. Il g'agit de maintenir dans son corps I'dme
impériale, de la rappeler au bescin s elle paraissait vouloir s%en
échapper, bref de rencuveler magiquement la foree vitale du souverain
et de prolonger ainsi son existence. Cest le sens d'une cérémonie
qui s¢ retrouve également en Chine, que nous voyons mentionnée an
Japon dés le vor sidele,! ef qu'on y connmit sujourd’hui encore
sous le nom de Chinkonsal (Sl ZM 2%). Lo passage du Nikongi
se rapporte au 11®¢ mois de I'an 685, et o’est en effet au 11™° mois
que notre féte était célébrée dans le sanctuaire des prétres do la cour.
Or, In glose identifie cette féte aveo une antique cérémonie appelée
Mi-tama furishiki, *secousment des augustes joyaux,’” gqui nous
replonge en pleine magie. Le Kiwjiki nous dit, en effet, qu'au moment
ol ln déesse du Soleil donna l'investiture &4 I'ancétre des empereurs,
clle lui remit dix précieux trésors:' un miroir de la pleine mer, un
miroir du rivage, un sabre de hunit largeurs de main, un joysu de
naissance, un joysu de retour de la mort, un joyau de perfection, un
joyau de renvoi (des influences mauvaises) sur la route (par oi elles
sont venues), une écharpe i serpents, une écharpe & guépes, et une
écharpe i choses diverses.’ Elle ajouta: ‘En cas de maladie, récite &
ces dix trésors les mots: Hi, fu, mi, yo, itsu, mu, nana, ya, kokono, tari,
et secoue-les yura-yura (onomatopée). Si to fais ainsi, les morts re-
viendront siirement & Ia vie.! Les objets qu'énumére la déesse du Soleil
gont des talismans dont plusicurs interviennent dans I plus ancienne
mythologie japonaise; quant & Pincantation, elle représente simple-
ment la gérie des nombres, de un & dix, ce qui montre bien sa foros

* Nikong, ii. 373.
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intrinséque ot indépendante du sens des mots. Nous savons d'antre
part que cette méme incantation était récitée A4 notre fite par les
jeunes vierges sacerdotales (Mi-kamu-ko) qui exécutaient la kagura
sacrés, & l'imitation de la danse d'Uznme dans le mythe de I'Eclipsa,
tandis qu'un Nakatomi nouait des fils, qui manifestement devaiant
retenir Piime impériale, et qu'il enfermait dans un récipient clos.
Ai-jo besoin de rappeler ici les conceptions primitives sur la nature
volage de lime, sur les procédés qui permettent de lo ramener & son
corps lorsqu'elle s'égare, sur les neeuds qu'emploient alors les sorciers,
&N méme temps qne sur les tabous qui, d'une maniére générals, tendent
i protéger la vie du chef divin? et n'est-il pas bien clair que notre
rituel, si vague dans la forme, est nettement magique par les idées
qui en constituent le fond certain 7

Les Rituels xvi & xxiv ne concernent que les offices des temples
d'Ise. Les nos. xvi et xvii sont une sorte de Rituel des semailles trés
abrégé, et adressé par un envoyé impérial, dans le premier cas, & la
déesse du Soleil, dans le second, & la déesse de la Nourriture. Dans
le no. xviii, il n'est question que d'offrandes de vétements & la déesse
du Soleil. Le no, xix, qui aveit encore en vue In Moisson, mais qui
était récité par le grand-prétee d'Ise, offre quelques détails plus intéres-
sants. Les prétres ordinaires (Kannushi, de Kami-nushi, jifi 3,
*maitre du dicw,” notons-le en passant, cette étymologic étant bien
significative au point de vue magique) ot les mono-imi (* abstinontes
de choses,” o'est-h-dire de choses impures, un autre nom des jeuncs
mi-kamu-ko que nous avons déjhé rencontrées) sont invités & entendre
les * puissantes paroles ' de la formule, qui fait valoir & la déesse du
Boleil I'ample mesure des dons, immenses ‘comme les mers et les
montagnes,’ qui loi sont apportés, * tandis que le Grand-Nakatomi
lni-méme est caché dans les branches d'offrandes.’ Les nos, xx et
xxi sont des norito sans intérét, que pronongaient, & 1'occasion d'une
autre féte de la Moisson (Kan-name, * divine gustation '), les envoyés
impérinux, tandis que le no. xxii était récité, dans la méme circon-
stance, par le grand-prétre d'Ise.  Le Rituel no. xxiii, pour l'intronisa-
tion d'une princesse comme vestale, nous livee une formule plus
curieuse, dont on apercevra tout de suite le odté magique @ * L'offrands,
pour servir de biton aux divinités, d'une princesse sacrée de sang
impérial, ayant d'abord observé, suivant |'usage, la pureté rituelle
pendant trois ans, est faite dans lo dessein que tu fasses vivre lo
Souvernin d'uns manidre paisible et ferme, nussi longtemps que lo
Ciel et In Terre, ls Soleil et In Lune doreront. Mo, le Grand-Nakatomi,
tenant par son milien la lance redoutable, avee In crninte la plus pro-
fonde je prononce cette conséeration de ln princesse par Pempereur,
afin qo'elle puisse servir comme un aoguste biaton. N'avons-nous
pas ici une sarvivance de *'abstinent ' du Japon primitif, dont I'as-
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cétisme assurait, sous peine de mort, la fortune ot la santé du village !,
de méme qulici le saorifice de la vierge impériale doit garantir le
bonheur et Ia longévité do souverain ! Quant au Rituel no. xxiv,
il ne oonstitue qu'un simple avis, adressé & In déesse du Soleil ou & Ia
déesse de Ia Nourriture, de son transfort dans son nouveau temple,
qu'on rebdtissait tous les vingt ans,

Aveno In Rituel no. xxv, nous retrouvons enfin un texte d'une cortaine
étendue et d'un intérét plus géndral. Il est intitulé : Talari-gami wo
uisushi-talematsuru norito, * Rituel pour le respectucux dloignement
des dienx qui envoient des fléaux.” Nous avons déjis vu la méme
préoccupation dans le Rituel no, xiii ; mais tandis que ocelui-ci faisait
intervenir les dieux des Routes oontre les maunvais dieux, le Ritusl
no. xxv s'ndresse directement aux démons eux-mémes; co'est donc
une véritable formule d'exorcisme, d'un caractére magiqne encors
plos apparent. Notre texte commenos par Tappeler comment le
conseil supréme des disux célestes, voulant * pacifier ' le pays avant
In descente du futur empereur, envoya Futsu-nushi et Take-mika-
dzuchi, qui triomphérent des dieux terrestres et * réduisirent an silence
les rochers, les arbres, et jusqu's la moindre feuille des herbes, qui
jusqu’alors avaient ecu le don de la parole” Aprés cet avertissement
peun déguisé, et d'autant plus net que, comme dit le norito, les mauvais
dieux * connaissent bien, en vertu de leur divinité, les choses qui furent
commencées dans la Plaine des hauts cieux,” on leur fait de nombreux
cadeanx pour les séduire; et non pas seulement les offrandes ordi-
naires d'étoffes, de poisson, de gibier, de ligumes, de riz, de saké, mais
enoore, sous une forme naive, *comme chose dans laquelle on . voit
clairement, un miroir ; comme choses pour s'amuser, de précieux
grains de collier; comme choses pour tirer su loin, un arc et des
fllohes; comme chose pour frapper et couper, un sabre; comme
chose qui part au galop, un coursier.” Enfin, aprés les avoir ainsi
comblés de jouets nombreux et d'abondantes friandises, qu'on les
prie d'accepter * d'un cour clair, comme des offrandes pacifiques ot
suffisantes,” on demande avec instances & oes *souverains dieux’
qu'ils veuillent bien “sans daigner étre turbulents, sans daigner
étre farouches et sans daigner nuire, se retirer aux lieux sauvages ot
purs des torrents de la montagne, ot, en vertu de leur divinité, se tenir
tranguilles.”

Le Rituel no. xxvi, moins sncien et moins intéressant, n'est que la
formule employée, & Poceasion d'un départ d'envoyés en Chine, pour
offrir des dons anx dieux marins de Sumiyoshi qui leur avaient pro-
curé un port commode pour mettre & la voile. Remarquons seuls-
ment que, dans les circonstances de ce genre, les envoyés récitaient,

* V. mon article, dsceficiom (Japaness), dans I'Encyclopaedia of Religion and
Ethica do James Hostings,
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en dehors de la ville, un norito adressé en particulier aux dieux des
Routes, et que, comme dans le cas d’abattage des bois destinés & la
construction du Palais, on ne coupait les arbres qui devaient former
le navire quaprés avoir accompli de soigneux rites propitiatoires,
pour éviter la colére de Pesprit qui les animait,

Le dernier document de notre collection termine dignement la
série. Ce texte (no. xxvii) a pour titre: Idzumo no kuni no miyakko

no kamu Yogoto, tﬂ '535; @ iﬁjﬁﬂl E fin), ‘Les divines paroles de
bonne fortune des chefs du pays d’'Idzumo.’ Ces miyakko, d’abord in-
dépendants, puis gouverneurs héréditaires avec un double pouvoir
civil et religieux, finirent par perdre le premier, mais conservérent le
second. Ce sont eux qui, aujourd’hui encore, dans cette vieille pro-
vince, se transmettent 'allume-feu primitif que leur ancétre légendaire,
le dien Ame-no-hohi, avait recu de la déesse du Soleil elle-méme,
et que chaque grand-prétre d’Idzumo légue & son successeur par la
cérémonie appelée hi-tsugi (° perpétuation du feu’). (’étaient eux
aussi qui, au virme siécle, pronongaient & la grande féte de I'Oho-
nihe (cf. no. xiv) la formule qu’on nous donne ici. Dans cette formule,
trés longue, le miyakko annonce d’abord qu’il la récite, aprés divers
préparatifs rituels, pour porter bonheur au régne du °dieu visible’
qu’est le souverain. Il raconte ensuite comment Ame-no-hohi, puis
d’autres ambassadeurs célestes, furent envoyés sur terre pour préparer
la descente du Fils des dieux; comment Ohonamochi, le roi divin
d’Idzumo, celui qui acheva de ‘fabriquer la terre’ avec I'aide d’un
magicien étranger et qui, le premier, fonda un gouvernement dans
cette importante région de I'archipel, fut persuadé par les envoyés
célestes d’abandonner au Fils des dieux sa domination temporelle ;
comment il se dédoubla alors, par une curieuse application de I'idée
japonaise qui admet la séparation possible des ames multiples de
P’homme, attachant son ©esprit doux’ (nigi-fama) & un miroir-fétiche
qu’il fit déposer dans un temple du Yamato, tandis que son *esprit rude’
(ara-tama) allait reposer dans le grand temple d’Idzumo ; et comment
enfin Ame-no-hohi regut d’en haut I'ordre de bénir désormais le sou-
verain, afin que son age fiit long, solide et heureux. (’est en exécution
de ce commandement qu’intervient, comme il le déclare lui-méme, le
descendant d’Ame-no-hohi. Il apporte & I'empereur des °trésors
divins > dont, chose précieuse pour nous, il définit clairement le role
magique, Ce sont d’abord soixante joyaux, blancs, rouges et verts.
‘Ces joyaux blancs sont les grands et augustes cheveux blancs
(auxquels votre Majesté doit parvenir); les joyaux rouges sont la
physionomie auguste, pleine de santé, vermeille ; et les joyaux verts
marins sont ’harmonieuse convenance avec laquelle votre Majesté
établira de tous cotés, comme avec la lame d’un large sabre, son grand
et auguste régne durable sur le grand Pays des huit iles” Manifeste-

C.E.I N



178 II. Religions of China and Japan

ment, nons avons ici un cas typique de cette croyance & I'sction du
semblahle sur le semblable qui est un des dogmes essentiels de I'homme
primitif. De méme que les Mélanésiens, par exemple, attribuent &
pertaines pierres une infloence qui correspond & leur forme’, de méme
nos Japonais primitifs attachent A leurs joyaux une puissance qui
#accorde avee leur couleur. La formule continue dailleurs par
d'autres applications de ce principe de magie imitative : *Comme
ce cheval blane plants fermement ses sabots de devant et ses sabots
de derriére, ainsi les piliers du Grand Pulais seront fermement établis
sur les roches supérieures et sur les ruches inféricures; de méme
qu'il dresse ses oreilles, ainsi votre Majesté gonvernern la région sous-
cileste avee des oreilles toujours plus droites; ete. .. ." Il est
possible qu'd un certain moment oes rites soient devenus des symboles ;
mais comment n'y pas reconnaitre, 4 I'origine surtout, des pratiques
inspirées par cette logique primitive qui a construit tonjours et partout
la magie sur les mémes principes universels ? La fin do document
vient d'silleurs confirmer cette maniére de voir; car il y est dit,
d'abord, que les offrandes sont faites en témoignage de ° respect de
la part du dien,’ ce qui montre bien & quel point Pempereur est regardé
comme supériour & ce dien Ini-méme ; ensuite, que les * divines paroles
de bon augure’ gque prononce le célébrant Ini ont étéd dictées d’en
haut, oe qui met en lnmidre tout & la fois la valeur intrinstque de la
formule et I'idée de révélation céleste sur laquelle on fonde son pouvoir,

Concluons,  De cette dtude rapide il ressort bien que les prétendues
‘pridres ' de Pancien Shinto sont surtout des formules magiquoes,
établies d’aprés un plan général qui vise toujours & un résultat précis
et forcé. Ce plan comporte, en premier licu, le rappel des mythes
qui garantissent d'avance Iautorité ot Pefficacité des paroles rituelles.
Quand on ouvre un norito, il ¥ o bien des chances pour qu'on le voie
commencer par les mots ‘5 . J S ..., Takama no hars ni..”, par
le récit de la délibération divine qui se tint sur la * Plaine des hauts
vieux”, et d'ol dérivent, non-seulement le droit politique de 'emperear,
mais aussi sa supréme fonction sascerdotale, et par suite le pouvoir
des prétres magiciens qui ne sont que ses délégués, Tantit le Rituel
so gontente d'évoquer cette investiture fondamentale, tantdt il nons
raconte quelque mythe particulier, qui se rattache plus directement
& la formule révélée. Dans tous les ons, par un renversement de
I'évolution réelle des idées, on s'efforce de nous représenter les pratiques
terrestres comme institudes 4 l'imitation de cénfmonies célestes qui,
évidemment, furent imaginées d’aprés les rites dont elles deviennent
la justification. Tout en commémorant ainsi les mythes auxquels il

' B. H. Codrington, The Melanesians, Oxford, 1891, p. 180 seq.
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prétend se rattacher, le Rituel célébre les lonanges des dienx et
dénombre les offtandes préscotées,  Assurément, quells que soit
In confiance du magicien dans la puissance de sa formule et de ses
rites, il pense bien que oes proodédés ne sanrmient avoir toujoors un
effet. certain, of, pour forcer ln main sox dieux, il peat juger prudent
de se concilier lenr favenr par des flatteries ou par des dons, Clest
pourquoi, tont d’abord, dans maintes civiliaations, les incantations
ressemblent & des hymnes!' Fn comparaizson de oes éans, 1o sobriété
de nos Ritnels apparait comme plus conforms & la magie : les dienx
n'y sont glorifiés, la plus souvent, que par quelques épithétes, ot
Pexpression ‘combler de louanges’® {ﬁ, ﬂ ﬁ ﬁ}. i fréquente
dans ces textes, n'y intervient guére que dans ses rapports aveo I'énu-
mération des offrandes, comme si 'officiant voulait dire tout simple-
ment qu'il rend aux dicux les honnewrs qui lour sont dus en leur faisant
les cadeaux qu'ils sont en droit d'attendre. Mais si les éloges sont
plutét brefs, s'ils sont méme remplacés parfois par des reproches on
par le silence, les offrandes, en revanche, sont tonjours abondantes
et longuement précisées ; elles sont méme vantées nalvement, aveo
une complaisance qui pourrait surprendre, si nous ne savions qu'elles
copstituent d’ordinaire la condition essentiells d'un contrat od la
partic humaine vent faire valoir son apport. La méme exactitode
g¢ retrouve dans le soin avee lequel on s'efforce d'éviter ou de corriger
toute omission, touts faute rituelle dans In formule comme dans la
oérémonie, Enfin, dans certains cas, cette formule elle-méme nous
donne le meillenr critére de sa nuture par les procédés magiques qu'eslle
oontient,

Les ‘puissantes paroles’ du Rituel portent donc en elles-mémes
la prenve de leur caractére magique. Mais, pour #'en persuader
d'une manidre encore plus décisive, il suffit de le replacer dans son
milieu, dans la féte méme qui Penvelopps. On constate alors que In
formule, adressée & des dienx mogioiens, par des prétres magiciens,
est entourde de rites magiques, Que les dieux japonais soient des
magiciens, c’est ce qui n'étonnera aveun étudiant des religions com-
parbes. Depuis In déesse du Soleil, invoguée dis le premicr Rituel,
ot que les mythes nous montrent tantét pratiquant la magie, comme
lorsquielle secoue des joyaux pour produire des enfants, tantdt la
subissant, comme lorsque les antres dieux célestes, aprés avoir enx-
mémes falt une divination ot acoumulé tous les procédés de soroelleria
pour I'attirer hors de sa caverne, Pempéchent dy rentrer en I'arrétant
avec une cords mystique, jusqu'au dien Ohonamochi, célébré dans
le dernier Rituel, et qui est connu dans la légende, non sealement

' v, Victor Henry, Magie dans T Inda antigue, p. 12; C. Fosscy, Magie assy-

rimne, p. 130, vle,
xa
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comme un héros qui éloigne les serpents, les guépes ou les mille-pattes
en agitant par trois fois des écharpes appropriées, mais encore comme
I'un des deux étres divins qui enseignérent aux hommes la magie et la
meédecine, tous les personnages du drame mythique agissent sans cesse
comme des magiciens primitifs. D’autre part, les prétres qui s’adres-
sent & ces dieux, et qui d’ailleurs prétendent & une filiation divine, ne
font que remplacer 'empereur dans les fonctions religieuses qu’il
exergait en personne avant la division du travail social. Le Bureau
des dieux (Jingikwan, il i E‘ ), qui est le premier entre les
divers conseils du Gouvernement, comprend surtout : les Nakatomi,
descendants du dieu magicien dont I’harmonieux norito séduisit la
déesse du Soleil, et qui sont, en principe, les représentants sacerdotaux
du souverain, donc les lecteurs du Rituel; les Imibe, successeurs
d’un autre divin sorcier de I'Eclipse, qui s’occupent avant tout de
préparer les offrandes en évitant (imu, FX) toute impureté, mais qui
prononcent aussi deux de nos formules (nos. viii et ix) ; et les Urabe,
dont le role principal consiste & exercer la Grande-divination par
Pomoplatoscopie, mais qui interviennent aussi plus d’une fois dans
ces textes. Or, 'empereur qu’ils suppléent n’est pas seulement le
“dieu incarné ’ de qui dépend le salut du peuple et vers qui convergent,
on P'a pu voir, toutes les préoccupations des Rituels: il est aussi
Pintermédiaire naturel entre les dieux célestes et la nation, le vrai
descendant de ce Jimmu, premier souverain terrestre, que le récit
sacré nous laisse voir comme un pieux conducteur de peuples, aussi
soucieux de rites que de conquétes, et qui, le jour méme de son avéne-
ment, instruisit un de ses fidéles dans ’art secret des incantations
(Nihongi, i. 133). Dés lors, quoi d’étonnant si les fonctionnaires
sacerdotaux s’enorgueillissent aussi de leurs procédés magiques ?
Enfin, les fétes oll ces prétres-magiciens invoquent leurs dieux-
magiciens sont fatalement remplies de moyens magiques dont nous
avons noté les plus saillants, ¢a et 13, et qui viennent renforcer l'effet
de la formule. La magie est donc & la base du culte, et I'antique
Shinté nous rappelle ainsi de la maniére la plus exacte telle autre
religion, comme celle de PEgypte, ot I'on ‘mettait la main sur la
divinité au moyen de rites, de sacrifices, de priéres, d’incantations
que le dieu lui-méme avait révélés, et qui Iobligeaient & faire ce qu’on
demandait de Jui.’ !

Un dernier point & constater, c’est que, comme on pouvait 8’y
attendre, I'élément magique dans nos Rituels est en raison directe
de leur ancienneté. Les nos. i, iv, vii, viii, x, xii, xiii, xxv, xxvii,
que la philologie amenait & regarder comme les plus vieux de la
collection, se trouvent tous au nombre de ceux qui nous ont le mieux

' @. Maspero, Ftudes de myth. et darch, égypt., i. 106,
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servi & démontrer notre thése : ot si les dates trop pricises qu'on
avait cru pouvoir assigner & oertains d'entre cux par un examen tout
extérieur n'ont pas cessé de rester doutenses, le principe de leur
ancienneté, tout au moins, parait bien confirmé lorsque nous les
éprouvons sujourd’hui avec cette pierre de tonohe de I'idée magique
que nous fournit la méthode comparative. Nous voyons ainsi les
textes s'ordonner peu @ pew, se classer d'eux-mémes sous nos yeux
suivant ln loi dévolution générale. Bien plus, cette transformation
pent étre observée dans un scal et méme document. Par exemple, la
Rituel no. i, qui avait pour but d'obtenir la moisson, renferme des
passages si élrangers 4 cet objet qu'ils ont bien 'apparence d'inter-
polations ultérieures. Or, ce sont les paragraphes fondamentanx qui
traitent les dieux avee lo moins de respect, en leur faisant des pro-
messes d'offrandes conditionnelles, tandis que les paragraphes adven-
tices contiennent déjh 'indication d'une reconnaissance moins caleulée.
Dans les premiers, on dit aux dicux : * 8i vous nous donnez beancoup
de riz, nous vous comblerons d'offrandes ;' tandis quon leur dit,
dans les seconds : * Nous vous présentons ces offrandes, parce que
vous protéges notre empereur.’ Entre ces deux expressions, il y a
une différence qui margue bien le développement de la pensée religicuse,
Mais la magie n'en demeurs pas moins, comme une racine éternellement
vivace, i la base de cette foi. Je n’en venx pour preuve que ls Rituel
de la Grande-Purification, qui, en condamnant la magis noire, montra
assex qu'on croyait toujours & la magie en géndral. En somme, nos
Rituels représentent un état de transition of la religim commence
i g'éveiller, mais ot la magie domine encore. Au demeurant, In
méme tendance essentielle persiste dans les norito plus récents : an
IX® sidele, par exemple, on ¥ voit 'empereur octroyer aux dieux des
titres honorifiques de second ordree, comme il fernit & ses chambellans,
oé qui ne répond guére & lo conception d'une religion épurde ; et de
nos jours méme, si les Rituels modernes ont perda le souffle poétique
qui inspirait parfois ceux d'il ¥y a douge cents ans, ils ont conservé
I'aspect et Pesprit de oes vieilles formules magiques,












ASPECTS OF EGYPTIAN RELIGION
(PRESIDENT'S ADDRESS)

By W. M. FLINDERS PETRIE

T'ue proper field of an Address is to call attention to the general
aspects of a subject rather than to discuss details, to look to
principles and their application more than to the separate facts. As
I am addressing the General Meeting, and not only the Egyptian
Section, I would therefore remind you to-day of the many very
diverse aspects and interests of the study of Religion in Egypt, and
the different schools of research which find scope in it.  This line of
thonght may be useful, not only to the student of Egypt, but perhaps
more in the view of other religions, as we have in Egypt a wider
range of material than has been preserved in most other lands.

The sense of the subject which grows more insistive every year is the
vastness of the pile of heterogencous beliefs, enst into a land during
thousands of years, interacting in every possible way and proportion,
corrupted and confused, with a few main lines of idea apparently
holding their own, but so changed by fresh influences that it is hand
to say that anything remains what it was, If this is true of Egypt,
probably it would be seen to be equally true of other lands, if we
could review anything like the same length of their history. And
this confusion is not realized by a general reader, because nearly all
works on the Egyptian religion have been monographs on some one
pﬂ.rh'r.ulnr aspect of it. To one writer it has been Enﬁ.mlj' solur,
to another entirely funerary, to another a matter of temples and
ceremonies.  Not only have the varions sections of it been treated
as if none others existed, but the incessant changes nnd mutations
have been overlooked in taking solely the point of view of some one
age that was best known, This being the case in Egypl, how much
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more s it true of other lands? The continuity of beliefs from
Sumerian to Semitic, from Mykennean to Classic, from Pagan to
Christian, is only dimly felt as yet; and before we can have a science
of Religions we need to learn the laws of religious continuity,—what
parts of heliefs are usually lost,—how a new faith gains a hold on
what went before it,—what is temporarily eclipsed and rises again
into power. To openly deal with, and weigh, and study the
reactions of belicfs one on the other, like a problem of physics, is
the only road to a real history of religions. This again is complicated
by political and social history ; the politieal dominance of one centre
of worship or of one class of the population will be a leading cause
of the dominance of the creed belonging to that centre or that class.
These reflections which Fgypt brings before us are inherent in any
extensive view of religious history.

The different aspects of Egyptian religion which we may distin-
guish are—

Theologic,

Funerary,

Magical,

FPopular,

Tribal,

Psychological,

Personal.
Though each blends into, and combines with, the others in various
ways, yet each aspect has a structure and a centre of its own,
which may easily hide from attention the other interests of the
subject,

The Theologic view is a very wide one in Egypt. The splendour
of the temples and the varieties of their structure attract the attention
of all. The change from the simple hut to the brick chapel, the
novelty of stone buildings copied from the brickwork, the expansion
from a simple cell to a complex of chambers, the change from being
a resting-place for the sacred bark through which the procession
passed, to being a closed, dark, and mysterious shrine of a colossal
ligure, and the development of the vast and complex sunctuaries of
late times,—all these changes imply corresponding alterations of
belief about the divine presence. The architecture of the temples in
its elements is copied from the house, and this is more clearly grasped
when we see the models of the ordinary houses of the -
which were made as shelters for the soul. These show that the house
was the prototype of each stage of development of the temple, so
that we have the central shrine, the store chambers on cither side
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of it, the colonnade along the front, the courtyard before the
colonnade, the stairway to the roof, and the separate chambers upon
the roof. This descent of the temple from the type of the house
should be sought also in other lands; the basilica is a well-known
instance. 'The decoration of the temples with figures and scenes
of the ceremonial performed in the respective parts, is of the
greatest value as showing the order of worship and the details of
furniture which have entirely disappeared. Few parallels to such
representations occur in other lands: perhaps the Panathenaic pro-
cession on the Parthenon is the best example. The reason for such
figures in Egypt is learned from the tomb decoration. There the
figures of the offerings, of the cattle and servants, were provided for
the incessant satisfaction of the ka to all time; so the figures of the
king performing the ceremonies would provide the incessant spiritual
performance of the ritual, like a mediaeval endowment for perpetual
masses. In other countries the absence of this belief, and the need
of sheltering large bodies of worshippers, has prevented such ceremonial

decoration being adopted.
The subject of the ritual and ceremonial of the temple-service has

been explained by the agreement of the ritual papyri and temple
scenes, The ideal of it is entirely different from the western sense of
religious service. There was no prayer and but little praise. But
as the temple was the house of the God, copied from a human
house, so the king or priest carried out the daily routine of a servant
in a house. First thing in the morning the fire must be lit ; a lamp
carried round to the master, as they usually rose before sunrise;
then some incense burnt to give divine nourishment of perfume,
incense being literally ¢divine food’ (sennu-nuter), like cooking the
morning meal. The master’s door was then opened, obeisance was
made to him with protestations of fidelity, he was anointed,
and the divine food of incense put before him. The servant then
retired with assurances that he was ready to help his master. After
the breakfast the servant comes forward again, goes through the
same obeisance, and calls on him to awake in peace, declaring that
his word is law, and that he will destroy his enemies. Then the
master is washed, perfumed, and dressed in various clothes, anointed
and decorated. The ground is sanded for him to walk on when
he comes forth. Several offerings of incense and another washing
represent the meals and cleansing during the day, and the service is
over., Here we have the usual daily service to a great seigneur in
Egypt, translated into the divine service rendered to the statue of
the God. It raises the question how far other idolatrous rituals may
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be similarly understood, a wide field of inquiry in ancient and modern
religions. Unfortunately, of sacred books of theology—apart from
funerary and magical works—we have but few examples ; the ten
books which deseribed the worship, and the ten books of the Laws
and the Gods, named by Clement as carried in the processions, have
probably entirely disappeared, excepting, perhaps, a few hymns,

The theology of the Gods is by itself an overwhelming subject.
Only a part of the fragmentary information that remains has been
put in order for a few Gods. We need to write a history of each
God stating his origin, local and racial, the myths concerning him,
his nature, titles, and properties, his ritual, the places and fluctuations
of his worship and importance, his unifications with other gods, and
the decay of his worship and transference into other religions. It
might be as practicable to do this for five hundred years in Egypt as
for a like period in Greece or Italy ; but this research has to extend
over more than five thousand years. And as a preparation for such
research there is needed a familiarity with the similar questions in
a modern country—such as India—where each variation can be
studied in a living state, and not as a fragmentary specimen. Not
a single writer has been thus prepared for dealing with such work,
and very few have paid any attention to the ever-fluctuating historical
aspect of the theology. The modern frame of mind, brought up to
the ides of a *jealous God " that excludes other worships, must be
entirely sct aside; no such conception entered into the feelings of an
Egyptian, nor indeed of most ancient worshippers. The God under
whom a man was born and lived was the god to him, and equally it
was right in his view for every one born under other gods to worship
them. The common references to *God’ or the ‘Great God® in
religious inscriptions mean naturally the god of the place. The
further back we can trace the history of the Gods, the more we find
that they were originally separate ; until remotely each is the local
god or goddess of one monotheist tribe or town, Hence each man
naturally worshipped his tribal god, and it was tacitly assumed that
there was but one divine entity as fur as he was concerned. This
appears to be the basis underlying all the complex mythology, which
was the result of unifying dozens of tribes into a single connected
government. In Greek mythology the separate introduction of each
of the divinities from different sources is the line of modern inquiry,
and this leads vs back to the same type of monotheistic tribes that
appear in Egypt. How far this is parallel, and how far it muy be
general to other countries, is the study for the future.

The temples and the gods needed a priesthood, and from the titles
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of priests that lasted into historic times we gather how this priesthood
arose. The king was always regarded as the High Priest of his land,
as was so generally the case in other countries; but different tribes
began by entitling him the General, or the Warrior. Other public
functions led to the priesthood, such as the Great Constructor, or
the Great Commander of workmen, like the Great Bridge-builder
in Rome. The inundation ruled the life of the Egyptians, so that
the Manager of the Inundation was to one tribe their most potent
man. And medicine, as in many countries, was a priestly art, so that
the great Physician was also the medium to the god. It also appears
that in some tribes the high priesthood was held by women, according
with the important position of women in Egypt. One high priestess
was the Appeaser of the Spirit, while the priest was the Favourite
Child ; another tribe called the priestess the Nurse and the priest the
Youth. These facts of early society thus embalmed in the titles,
show that modern theorizing on the origin of priesthoods is only
a part of the truth—that medicine, and even leadership, was by
no means the only road to priesthood, but that mechanical ability
may be as much a means of ascendancy.

The system of the priesthood is still obscure; what were the exact
services of each class ; whether it were hereditary, or who appointed
priests ; how far certain classes might be promoted into other classes:
who regulated the incomes of the priests from endowments ; whether
their position and privileges depended on royal charter, as in the
exemption from public services by Nefer-ar-ka-ra; how far private
persons gave offerings for the priest; these and many such matters
are yet untraced, together with the names and successions of most of
the priesthoods.

The cosmology was always a branch of theology, in Egypt as in
most countries. The figures of the divinities of heaven, earth, and
space are often represented, and inscriptions help us to understand
them. How large a share the ideas had in ordinary views we can
gather also from the prominence of the Cosmic statements in the
Hermetic books; the main part of those works is occupied with
Nature and Man’s place in it. A view contrary to all Western
thought is that of the sky as female and the earth as male; the female
sky is also implied in the Nippur cosmology, where Tiamat, the
female chaos, is cut in two to form the sky and sea. Thissuggests
that a division between different sources of the earliest beliefs might
be made by means of the sex attributed to earth and sky, for such
a difference must be established at a very early stage. There were
also other Nature theories of savage type which fell into the back-
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ground, but which should lead to a long study with those of other
countries.

But we must proceed to an entirely different view, the Funerary,
which is so prominent that it might well be taken to hide all other
aspects of religion. This prominence of the tomb, the pyramid, the
stele, and the mummy is mainly due to the rise of the Nile-bed,
which has blocked out of sight the Egypt of the living, and only
left vs the Egypt of the dead upon the desert. It is entively u fulse
view that we get by the present prominence of the funerary religion ;
it filled but a small part of the thoughts and activities of the

Egyptian, though it is the greater part of what has come down to
us. We frequently wonder at the numbers of rock tombs, and the

amount of work spent in hewing out the great halls that are seen
in the cliffs of Beni Hasan and Asyut. But a closer view shows that
these were primarily the quarries for the stone, to build the palnces
and temples in the cities below. When hewing out the blocks to
serve for daily ostentation it was but little more work to prepare the
future resting-place of a feudal noble or a Graeco-Fgyptian commoner.

The recent view that provision for the dead is due to fear of their
action on the living, rather than to affection for the departed, must
not be pressed too far. The widow that may be seen visiting her
hushand’s tomb and talking down & hole into the chamber, or nursing
his skull for years, as many do, like Isabelln and her basil-pot, or
putting the skull up to view in a Brittany church, must make us see
love as well as fear in the funeral. On the other hand, the feeling in
a very savage state is well shown by the Troglodytas, who bound the
body round from neck to legs, and then threw stones on it with
langhing and rejoicing (Strabo, xvi, 4. 17). In Egypt the better
fecling seems to have been leading from the first, as the dead were
not only provided with food and drink, but also with their weapons,
which would certainly arm them for any return to the living, The
separation of all the bones, and the preservation of the skull out of
the grave, shows that they were in no hurry to part from the dead.
While the regularity of the attitude and position of prehistoric
burial, the precise placing of each of the various kinds of vases always
in the same part of the grave, and the details of the slate palette,
malachite paint and rubber, and of the figures of female slaves, all
show the existence of n permanent frame of religious theory about
the soul and its requirements,

We owe the greater part of our knowledge of the Egyptians to
their belief that the ka could enjoy the representation of earthly
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objects. Bul for that, the thousands of carvings and paintings of
daily life on the tomhs would never have been made. How far does
this principle apply also to other lands, such as Ftruria? Were
those scenes painted to enable the dead to renew his pleasures 2 The
Roman lemuria required their black beans, yet they never were
appeased by pictures. The great quantity of ohjects buried in
Etrurian tombs, largely funerary models, would point to their beliefs
in the activity of the dead being like the Egyptian : would then the
paintings act likewise ?

The formula of the stele is always a wish for material offerings for
the dead, implying the same doctrine as the rest of the tomb; while
at the same time the living with the gods is often wished also, The
Roman only thought of appeasing the gods of the dead, the Greek of
the furewell to the living, the Christian of a prayer for peace, The
Egyptian point of view was of all those the farthest removed from
ascetic perfection, yet in later times he eradled aseeticism before it ex-
tended round the West. But throughout the whole range of Egyptian
thought the sense of consistency is unperceived. The incompatible
beliefs of very different races and origins were housed together and
united without the least feeling of mmmpntiblhtf The future life
was in the grave, or in the cemetery, ar in the fields of the kingdom
of Osiris, or with the Sun-god in the heavens, or awaiting a resurree-
tion of the body, or any mixture of all of these together. This frank
acceptation of incongruity may help us to understand incompatible
statements in other lands. The theory of the underworld was changed
and adapted to fit any of these various views of the soul; and the
astonishing compound of all the prayers and charms and directions
for every kind of future was assimilated, edited and corrupted, until
it forms the Book of the Dead as we know it. The eriticiam of that
work is perhaps the most hopeless of any in religious literature ; yet in
that we have the earlier stages which are otherwise gone beyond recall.

It is in the provision for the future world that the Egyptian
differed from most other peoples. The requirements of this life—
food, drink, weapons, clothing, furniture—were offered also by other
races ; but the provision for a different life, of the ushabtio figures
to work in the kingdom of Osiris, of the boat to follow the bark of
the Sun, of the amulets to preserve the body for a resurrection,
these seem peculiar to the Egyptian view.

The Magical aspect was an active one throughout the whole
history. In even the prehistoric times tusks of ivory with heads
carved at the end are found, like some used on the Congo to-day ;



192 111, Religion of the Egyptians

and the negro beliel about charming a man’s soul into a tusk and
keeping it, scems probably connected with this. Strangely carved
little slate figures in pairs are also probably for magic purposes,
The tales of the early kingdom show that magic was then a main
part of the beliefs of the people. And this lasted till the close
of the old religion, when magical charms were perhaps more used
than ever in the Gnostic times. These practices were associnted
with the theology ; one of the finest incantations is that with a lamp
calling on *the Father of Light' to ‘come down into this flame,
inspire it with thy holy spirit. ... O Logos that orderest day and
night . . . Come show thyself to me, O God of gods; enter, make
manifest thyself . .. in thy ape form enter’ This must have heen
an invocation to Thoth, the sacred ape, showing that one of the
greatest gods was invoked to manifest himself by magic. These
magical powers, in earlier times, were considered to place those who
used them on a level with the gods, so that man could control
and coerce the deitics. But they are rarely for vengeful purposes,
like most of the Western magic: they ure more generally to ob-
tain bencfits, information, or enlightenment, than to injure another
person. A main part of the magieal powers existed in the use of
words. The doctrine of creation by a word or fiat was familiar in
early myths, and the magic power of names was firmly believed in till
later times. The old Egyptian protested that ¢ the disdainful speech
of Greece, with all its looseness and its smartness, takes all the strength
out of the solemn, strong, energetic speech of Numes . . . we do not
use words, but we use sounds full filled with deeds*; for he hated that
his ideas and spells should lose their power in Greek.

Yet to the minds of the bulk of the population perbaps all the
uspects that we have noted were less thought of than the Popular
Religion. From primaeval times this centred on the animal gods ;
the cat or goose or scarah was venerated by the poor man, and the
serpent was the guardian of his house and of his tomb. And down
to Roman times it was not blasphemy of the great gods, but the
murder of a cat which would raise Alexandria in a flame ; it was the
protection of their rival sacred animals which would set towns in
deadly broil. The whole species of one animal was sacred in one
place or another; hawks or rams or apes as a whole were worshipped
in their special tribes, as shown by the animal gods® names being
always plural. With this worship of the species went the keeping of
one animal as an exemplar, and the sacramental cating of the sacred
animal,  We know that the ram and the pig were eaten yearly, the
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bull at longer intervals. Was the keeping of a sacred animal for
a time a compensatory act for the subsequent sacrifice? This has
been the case in the various instances of keeping and feasting men
for a time before human sacrifice. If so, the sacramental eating of
the sacred animal is the essential fact, and the keeping of a sacred
individual is only an incident, which developed into a prominent form
of worship.

Another popular custom was the harvest festival under the harvest
snake-goddess, who was the deity of the harvest month of Phar-
muthi, equal to April. The Osiris-Adonis festival has lately been
fully expounded to us; and the Osiris of renewed vegetation was
undoubtedly popular, as we see by the bowls of earth full of sprout-
ing corn, which were the Egyptian equivalent of the ‘gardens of
Adonis’. This aspect of Osiris in his renewal, translated out of his
original aspect as god of the kingdom of the dead, may probably
have been the form most familiar in everyday life. The yearly
festivals of the seasons are more thought about than the far-apart
deaths in a family.

Dancing festivals took a large place in the religious life, as we may
see in the present day at the visits to the cemeteries. An ecstatic old
negress drumming a tambourine will be surrounded by a circling ring
of women, wailing and dancing, stopping every minute or two to
celebrate on their road to the cemetery. So it was in the times
of Thothmes; so they danced on the festive journeys to Bubastis ;
and so the ascetics danced all night at their seven-week feasts. If
the most scrupulous community would ‘keep the holy all-night
festival . . . one band beating time to the answering chant of the
other, dancing to its music . . . turning and returning in the dance’,
like an orgiastic modern zikr, we may imagine how dancing would
prevail in the less discreet circles.

In the yearly festivals a prominent feature was the saturnalia of
the mock king. It survived till modern times as the Coptic Abu
Nerus, which imitated the ancient style of the Egyptian king ; and in
Philon there is a full account of a similar mock king, showing that it

has long survived.
At home there was also a private worship; the family had their

wooden shrines like a cupboard, or the pottery figure hung up with
a lamp burning before it. And the god was not only in the home
but by the wayside, in the little sanctuary like a modern wely, with
four columns supporting the domed roof.

Such religion filled the mind of the peasant and the common man
—his family god above the burning lamp, his favourite shrine on the

C.B.I o
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way to his work, the frequent orgy of the dance and chant, the fight
with his wicked neighbours in defence of his sacred totem, and the
great events of the year, with the gardens of Osiris, the harvest foast,
and the mock-king satumalia. Such is the religion and faith that
Insts through all creeds, that transforms its concrete ideas to fit any
system that may come,—that makes Nebo, the prophet, the inter.
preter of the will of God, be still called upon by the Mohammedans
as en Neby,—that wakes the old prehistoric brood of Tiamat out of
the abyss be still read of by all Christians ns the locusts of the
Revelation,

Yet another, and entirely different, aspect is that of the value of
myth as preserving tribal history. In the historic times the extension
of the worship of Amen or of Neit was the simple result of the exten-
sion of the political power of their centres of worship. The god
followed the flag, in modern terms. 8o, before that, the fight of
Horus and Set is stated to have been the driving of the Set worship-
pers down through Fgypt and finally out of the land. And thus we
must interpret all the carly myths; a god was only victorious by
means of his tribe, and the religions myths have thus preserved the
memory of tribal movements which otherwise would be beyond the
ken of history or of tradition. The earliest history of Egypt is to be
translated out of its mythology. And this is doubtless true of other
Jands ; the contest of Poscidon and Athena is tribal history.

Another aspect for modern study is that of the Psychology of the
Religion. We have but glanced at all the other aspects, and this one
is so vast that a mere list of the principles involved is all that can be
stated here, All religious thought is broadly divided according to
which end of the chain is regarded, that which looks to the Deity or
that which looks to the man—the external or ceremanial religion
and the internal or mental religion. The external religion has many
maotives, which we may class as—

1. Wish for blessings, (a) bodily, which was the general view of the
Egyptian, and which brings in sacrifice and covenant ; (3) spiritual,
which does not appear till the late times in Egypt, though so
prominent in Judaism,

2. Deprecation of wrath (a) by expiation for a wrong done, as
an equivalent; (8) by a desire for forgiveness, The whole sense
of deprecation seems unknown in Egypt, as the sense of wrongdoing
is unknown to the modern .

3. Wish for safety and blessing after death, always a strong motive

in Egypt.
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4. Aspiration for a spiritual ideal, of personal excellence or divine
union ; & late appearance in Egyptian religion.

5. Magic to overcome spiritual powers, (a) to force good powers to
help, (5) to restrain bad powers. Usual in Egypt,

6. Tribal sense, (a) of need of union with the tribe ; primitive in
Egypt: (b) of devotion to the ancestral worship ; strong in Judaism.

7. Social effect of numbers holding the same belief, (a) in repressing
change and variety, (5) in emotional excitement, as at a festival.

8. Sense of splendour, vastness and mystery ; material or ideal.

9. Veneration of historic associations and age.

For the internal religion the classification of Dr. James may best
be followed. He divides its mental aspects into the Religion of
Healthy Mindedness and the Religion of Repentance. The Religion
of Health we may classify as—

10. Optimism, a cheerful satisfaction, which is truly Egyptian,

11. Mental drill and training, which was inculeated in the early
Egyptian proverbs.

12. Philosophy, including Cosmology, which was strong in Egypt.

18. Dogma, also a favourite subject, hut not declared essentinl
in Egypt.

The Religion of Repentance seems unknown in earlier Egypt ;
it includes—

14. Conversion, strongly held in Hermetic works,

15. Guidance, an aspiration moch more Jewish than Egyptian.

16. Saintliness, which only arose in the late asceticism,

17. Mysticism, which was largely developed at the end and on
to the Christian age.

18. Hallucinations, of which we have no records till the end.

Our last aspect of religion in Egypt is one which has been so little
regarded that I venture to state it the more fully, The later beliefs
which are largely occupied with Personal Religion are a part of
a general wave of feeling which arose in the sixth or seventh century
before Christ. The sense of personal conscience, of individual re-
spansibility, of inner balance of right and wrong, comes forwand
in Judaes, in Greece, in Egypt, as one of those general movements
in thought and realisation which are seen spreading far over the
civilized world, We scarcely realize how general a mode of thought
could be in ancient as in modern times. Unless a positive factious
opposition arose between schools, the phrases and mental processes
were soon unified over the civilized world. In recent centuries
the phases of Euphuism, of Divine Right of Kings, of the Social

o2
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Contract, and of Evolution, have each dyed a century of thought
and writing with their own colouring and eatch-words. It is this
principle which we may use in helping us to disentangle and date
the successive phases of ideas which spread over the centuries before
the Roman Empire. The mass of Hermetic and Guostic literture
is now far more accessible since the collecting, translating, and editing
which we owe to Mr, Mead ; and the material has now passed from
the realm of the philologist to that of the historian. The arguments
for the dating of the Hermetic works will be dealt with in a following
paper, to the Egyptian section, for discussion. Here their position
will be adopted with the bare mention of the facts,

The earliest Hermetic document, the Kore Kosmou, ix dated prob-
ably to 510 n.c., and certninly within a century after that, by an
allusion to the Persian rule. It is by far the most pagan, most
material and graphic, of all this class of writings. The ideas which
it thus dates, as being current at the time, are; Creation by the
Waord, the gods acting under the command of a supreme God, the
funetion of created souls in the aether to keep nature cirenlating,
the body a prison of the soul, the heavenly types of animals
preceding the earthly creation, and the mission of Osiris and Isis
to the earth, And the metempsychosis is especially that of the
good and noble, and hence of the Indian rather than the Egyptian
type. In the continuation of this document, the sermon of Isis to
Horus, metempsychosis is assumed between human and animal bodies,
the soul is individual, and at death it returns to its proper position
in the sixty regions between the earth and moon, Thence it seems
to have been conducted to earth again for a reincarnation,

The next dateable document is the Definitions of Asclepius, which
is passionately Egyptian and anti-Greek, and is addressed to an
Egyptian king who must be as early as 350 n.c. In this document
God is the universal Maker, so all are parts of God, and God is All
At the same time He is identified with the Sun, owing to Ra worship.
Around him, but beneath the stars, are the daimons who work the
will of the gods by storm, earthquake, famine, and war, But man's
fated acts are not punished, only his acts of impicty. The soul’s
rational part, or logos, is ubove the lordship of the daimons; and if
a ray of God shines through the sun into it, the daimons cannot act
upon it. All other men are led and driven by the daimons. Here
a specific conversion is formulated.

The next document is the celobrated Perfect Sermon, translated by
Apuleivs, the well-known passage of which about the destruction
of Egyptian worship can only apply to 840 n, ¢, In this God is stated



1. President's Addvess: Flinders Petrie 197

to be All in One, and One in All.  Cosmos, Soul, and God are each
separate entities. Thaimons may be united to gods or to men. Men
may be joined to gods, to daimons, or to animals. Animals have
souls and bodies, and are filled with spirit. In man sense is added,
and a fifth and divine element from the acther. The Maker of all
from Himself made the Second God, the Visible, and Peveeptible,
whom He loved as His Son. Man was made to contemplate this
Son, and is in part deathless, in part subject to death while in
the body. Evil is inherent in the world, and daimons drive men to it,
but God has given sense to enable them to avoid it. The present
world will be destroyed by flood, fire, or pestilence, and a pure one
constituted. On leaving the bady the soul is weighed by its highest
guardian angel. If pious, it is allowed to rest, if evil, it is driven to
vortices of air, fire, and water, ever mcked with pain. The daimons
were evoked by man and attached to the statoes, Fate and Necessity
begin and end things; Order arranges their course, Ascetic com-
munities were beginning at the back of the Fayum district, but no
details of them are given.

Almost as early as this must be Abowt the Common Mind, for that
refers to Egypt, Persia, and Greeee as being the region of intelligent
man ; and therefore before 332 ne. In that is the rule of Fate:
Agathodaimon, the First-born God; Life owing to Energy, Power,
and Acon; and Logos often used of human reason, the strongest
phrase being * Unto this Logos pay thy adoration and thy worship™.
In the treatise on the Cup, or rather Font, the Logos doctrine begins
to develop thus: * With Logos, not with hands, did the Demiourgos
make the universal Cosmos.” Conversion is the prominent motive of
the treatise, The great Crater or Font full of Mind had been sent
from God for men ; * Baptize thyself with this Font's baptism, thou
that hast faith that thou canst ascend to Him who hath sent down
the Font, . . . as many as understood the tidings, and immersed
themselves in Mind, became partakers in the Gnosis' With this we
must connect the baptism of the ascetics described about 10 A,
where the initiate was ‘ made a partaker of the waters of purification”.

In the Secret Sermon the Logos doctrine develops further.  *Thy
Logos sings through me Thy praises.’ “Send thou oblation . . .
acceptable to God . . . but add, my son, “through the Logos™.'
The Logos is here a divine principle in-dwelling. The doctrine of
Conversion passes the type of the heavenly Ray, or of baptism in the
Font of Mind, and becomes * the tradition of Rebirth®, * Whenever
I see within myself the sincere vision brought to birth out of God's
mercy, I have passed through myself into a body that can never die,
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And now T am not what T was before, but T am born in Mind* (after
the Font of Mind). *Who is the author of the birth? The Son of
God, the One Man, by God's will' *The natural body which our
sense perceives is far removed from this essentinl birth. The first
must be dissolved, the last never can be.  The first must die, the last
death cannot touch. Dost thou not know thou hast been born
a God, Son of the One,' The Sermon also brings in *Thy Mind that
plays the Shepherd to Thy Reason or Logos'. Thus the Logos is an
inferior or natural principle which has to be controlled by the Mind
received by baptism in the Font of Mind.

This image of the shepherd is then further developed in the best-
known Hermetic work, the Shepherd of Men or Poimandres. In the
Creation ‘a Holy Togos descended on that Nature, and upward
to the Light from the Moist, Nuture leaped forth pure fire. ¢ The
Logos that appeared from Mind is Son of God.” *From the down-
ward elements Nature brought forth lives reasonless; for He did not
extend the Logos to them.” ‘Holy art thou who didst by Logos
make to consist the things that are.’ All these statements in no way
go beyond, and scarcely reach, the Philonic doctrine of the Loguos,
And so far there is no trace of Wisdom appearing, which later takes
the place which so far is attributed to the Logos.

The earliest Wisdom work that can be dated is Sirach, otherwise
Ecclesiasticus, which, it is agreed, was written between 190 and 170 1. .
In that Wisdom is fully personified : ¢I came out of the mouth of the
most High . . . I compassed the circuit of heaven and walked in
the bottom of the deep ... and in every people and nation I got
4 possession.” In Ecclesiastes Wisdom is only a quality, and is not
personified ; and the carliest date allowed for that is the Persian age,
or more probubly after 800 p.c. The rise of the personifieation
of Wisdom must, then, be about 200 n.c., or rather earlier; and
the documents where Logos holds the place of wisdom, and yet is less
developed than in Philon, would be before 200 u. c,

When we come to Philon, writing about 40 a. ., a new atmosphere
is reached,  Allegorizing is in full force, ns being the ratio for past
records. And that this is not peculiar to him or to Judaism is seen
in Plutarch, who doubtless learned his Egyptian material when
studying in 66 A. . under his Egyptian tutor Ammonius, Philon's
position is that Deity fills the void of space by his boundless fullness,
He is the light, of which each ray is a divine portion (as in the earliest
Conversion simile): that a spiritual world is the pattern of the
visible world : that the discrepancy of natures between a perfect
Deity and a changing world, made it ueedful to have an intermediary.
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*It was not possible that anything subject to death should be imaged
after the supremest God . .. but rather after the second God, who
is His Logos' ‘God as Shepherd and King leads with law and
Jjustice the nature of the heavens . .. deputing His own Logos, His
First-born Son, to take charge of the sacred flock. . . His eldest Son
whom elsewhere he hath called His First-born, and who . ., con-
templating His archetypal patterns fashions the species’ And the
Logos is inherent in man, even when he is not worthy to be called
a San of God,

Now we are in a position to review the development of ideas,
having the fixed points of documents in 510 to 410 & c., about 350,
300, 190-170 p.c.,, and 40 s.p. And ns we can trace a continuous
development from one to another of these, we are justified in ranging
other undated documents in place according to the development of
doctrine and ideas that we find in them. Here we only note the most
important lines of thought, with the latest date to which their
introduction can be placed.  (See table on next page.)

It is of course possible that the Wisdom literature should be entirely
taken out of the series; but that would make little difference in the
spacing of the documents between the fixed points of the Persian age
and Philon. With the development of ideas that is already assumed
by Philon, it is useless to try to bring any of these other documents
much later in order to allow of their borrowing from Christian ideas.
The development of doctrines cannot be changed by such an assump-
tion, and therefore it is better to follow the course of unfolding and
growth that we can see here. Morcover, the entire absence in the
Hermetic works of the allegorizing spirit, which was fully developed
by 40 A.p. and continued for at least four centuries as a prevailing
system, also stamps them as belonging to an carlier phase.

Here we must stop ; the next step is the introduction of Christian
ideals and principles which were absent hitherto, and which quickly
fitted into the forms of thought already familiar to the world. The
new wine was put into the old skins, in spite of the warning against
fasting and Sabbatism, the main ascetic and ceremonial principles ;
the results were disastrous to both the wine and the skins within
three centuries,

Our review of the various aspects of Religion in Egypt has heen
but u glanee ; those who know the subject already will be the first to
forgive the imperfection of these remarks, as they will realize how
entirely fragmentary such a view must be, and they must pardon the
repetition of familiar facts in the endeavour to give a general con-
ception of the position to those whose work has lain in other lines.
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A PROPOS DES STATUETTES DE MEUNIERS
Par JEAN CAPART

Arax H. Gaeprser a consacré, dans la Beriner Zeitschrift, xliii,
1906, pp. B5-9, un intéressant article & une statuette représentant
le grand prétre de Ptah, Ptahmés, ocoupé A& moudre du grain. A ce
propos il a repris le probléme de la signification des ousheblis et
cherché & montrer que ces derniéres figurines ne geraient que la con-
tinuation ds l'usage de déposer dans les tombeaux de l'sncien empire
des statusttes de serviteurs, Par suite d'une confusion, on aurait
considérdé les oushebtis comme représentant le mort lui-méme et les
statucttes de meuniers nous donneraient la preuve de cette confusion
poussée jusqu'd I'absurde. Pour expliquer ce fait Gardiner éorit:
‘Une conception nouvelle et contraire apparait suivant laquelle le mort
lni-méme est appelé & travailler dans ls vie d'outre-tombe.' Je ne
sais si Gardiner peut expliquer la genése de cette nouvelle croyance
qui parait en contradiction formelle avee les croyances funéraires
révélées par les tombeaux de I'ancien empire. Et oependant il importe
de s'en rendre comple pour expliquer ls role des statuettes,

Je voudrais essayer de proposer une explication de l'idée nouvelle
qui n donné naissance sux oushebtis et montrer qu'il est peut-étre
possible d'expliquer les statuettes de meuniers et les oushebtis un
pen difffremment qu'on I'a fait jusqu'a présent.

Je commencerai par résumer ce que nous savons des figurines du
type de meuniers :

1. Statuette du grand prétre Ptahmés, publiée 4 Rome en 1842 et
republite par Gardiner. Le grand prétre est revétu de son costume
sacerdotal, peau de panthére et boucle de cheveux tombant sur
I'épaule droite. Le texte donne le chapitre vi du Livre des Morts
relatif aux oushebtis,

2, Btatuette do prince Thotmés, prétre de Ptah, pére de Ptahmis,
an Musée du Louvre, représentant le défunt en grand costume sacer-
dotal, L'inscription porte: *Je suis le serviteur de ce dien anguste,
son meonier,’

3-5. Trois statuettes an nom du gardien du trésor Mery-y, au musés
de Leiden. L'inscription porte: *Je suis le meunier d'Osiris, le ser-
viteur de Nut.'

6. Statuette su musée du Caire no. 1256 (journal d'entrie 20027,

achat) au nomdﬂ;g Les textes sont les ammtapi‘jdﬁ

FQ’—' \_’EH% ﬂj@ deux fois répétés, soit lo com-

mencement de la formule des oushebtis comme au no. 1.
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Sur sept statuettes il y en a done cing qui affirment formellement
que lo défunk est le meunier d'Osiris ou du djeu vinérable, une (7)
ajoute qu'il moud les pains d'offrandes d'Osiris dans 'autre monde,
trois (3-5) ajoutent qu'il est le serviteur de la déesse Nut, la mére
d'Osiris. Deux statuettes enfin donnent lo texte ordinairement gravé
sur les oushebtis, ce qui démontre que les meuniers doivent se rattacher
& T'idée qui donna naissance aux figurines do momis,

Gardiner n’a pas pensé que Pexplication toute simple fournie par
les textes piit étre admise, et je ne I'ai pas admise non plus lorsque
j'ai publié les trois statuettes du musée do Leiden, Jai préférd
alors y voir la traduction graphique d'un jeu de mot entre le verbe
moudre et le verbe adorer. Pour Gardiner, les tgyptiens se seraient
trompés, ils auraient confondn deux classes de statuettes funéraires
ot, préparant ls mobilier funéraire de hauts personnages, ot spéeiale-
ment de deux grands prétres de Ptah, ils aurajent poussé jusqu’s
Pabsurde la confusion quils avaient faite entre les statusttes des
serviteurs ot les statuettes du défunt lui-méme, Et néanmoins pour
les égyptologues du xxe sidole, ignorant & peu prés tout de la religion
et des rites funéraires égyptiens, il soffit d’un simple coup d'eil pour
découvrir I'erreur et la confusion, Est-ce croyable ¥ L'invraisem-
blance du fait m’a poussé & chercher une autre explication et, si je
ne puis me flatter de Pavoir découverte, je pense néanmoins oser
dire que je commence i I'entrevoir.

Lorsqu'on dtudie les peuples de civilisation rudimentaire au point
de vue de leurs contumes funéraires, on arrive asses rapidement &
réunir toute une série de faits tendant & prouver que le traitement
des morts s'inspire principalement d’une idée de protection des vivanta
contre les morts. Les rites funéraires sont d’abord hostiles au mort,
ebosn’est que par un lent développement que, le point de vue primitif
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g'étant dvanoui, on cn arrive & les gonsidérer comme favorables ao
mort et qu'on s'imagine que celui-oi les désire.

Il me parait assez clair que les contumes funéraires de 1'Egypte
jusqu'i la fin de Pancien empire s'inspirent principalement de Iidée
d'empécher la réunion de 'ime et du oorps do défunt, de s’opposer
it ve que le mort revienns parmi les vivants, Le cadavre était parfois
coupé en plusicurs moroeaux, la téte mise & part, ou bien on liait lo
vorps replié sur lui-méme dans une natte. La tombe, depuis la
simple fosse jusqu'su gigantesque mastaba, est destinde avant tont
a enfermer le corps, de fagon telle gue, si 'dime venait 'animer de
nouvean, il soit dans I'impossibilité absolue de renverser les obstacles
accumulés sur son chemin. Dans Ia tombe du type du mastaba, le
corps, qui n'a Tequ aucuns préparation conservatrice, est enfermé,
le plus souvent sans mobilier funéraire, dans un lourd sarcophage, sans
décors, relégué dans une chambrette souterraine close elle-méme par
une dalle épaisse et situde au fond d'un puits obstrué par des blocs
de pierre agglutinés au moyen de mortier. Parfois méme tout un
syatéme de couloirs et de faux puits coupés par des herses de granit
vient encore apporter des obstacles imprévus & la sortie du revenant.
Quant & 'ime, an double, qui seul pouvait désirer sa réunion aveo
le corps, on 'ingénie i I'en détourner en répondant d’avance & tous
ses désirs.  On prépare une statue, copie exacte du corps et, au moment
oil 'on enferme lo corps au tombeau, une cérémonie appelés I'ouverture
de la bouche s'exéeute sur la statue. Des prétres et des parents du
défunt persuadent I'ime que la statue est son corps et, obéissante &
la suggestion, elle s'incorpore dans 'effigie de bois ou de pierre. La
chapelle do tombean ot on loge ce nouvean corps deviendra nécessaire-
ment nune funéraire maison d'éternité pourvue de toutes les com-
modités de 'existence et 1'on pent étre assuré que 'ime, ¥ trouvant
un train de vie ordinairement supérieur & celui auquel ells était acoon-
tumée sur la terre, ne désirern qu'une chose, c'est de poursuivre cette
nouvelle existence sans songer & rien réclamer des survivants entrés
en possession de I'héritage. Des statuettes en bois, en pierre, peaplent
ln tombe, & moins que ce ne soient les seénes sculptées en bas-relief et
qui décorent les murailles. Statues et reliefs eréent autour de I'dime
et pour I'ime seule toute une humanité factice qui, si elle est le reflet
de Vautre, constitue néanmoins pour le double une réalité suffisante
pour retenir I'dme en cette nonvelle demeure, Lo femme, les enfants,
les serviteurs qui sont Ji représentés viendront & leur tour reposer
i proximité du cadavre du maitre et leurs doubles se logeront natarel-
lement dans les statuettes ou les figures des reliefs. Ce seront leurs
supports éternels, absolument de la méme maniére que ln statue
principale da mort sert & immobiliser son dme. Lorsque les idées
se modifieront, on jugera parfois préférable d'emmener du tombeau
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I'dme du mort en transportant sa statue, d'abord dans un autre tom-
beau ol la chapelle seule sera habitée, puis on conduira la statue dans
les temples des dieux o les doubles devenant les hétes du dien se
nourriront & sa table,

Mais il importe de noter ici une remarque de Maspero: ‘Dans Jos
tombeaux on constate, i eoté des représentations de serviteurs dont
le nom est soignensement indigué, des séries de Prrsonnages Anonymes
qui accompagnent la famille et I'nident & transporter les provisions
on & s"acquitter de ses fonctions diverses : selon la doctrine de I'Egyp-
tien, tant qu'ils n’ont point de nom, ils n'ont pas d'ime, mais ils n'en
existent pas moins, et ils sont préts & devenir des personnes réclles dis
qu'on leur adjoindra un double” Or Pexamen des murs des tombes
montre que souvent on a gravé aprés coup, d'une main maladroite,
des noms auprés de ces figures. ‘(e sont,’ continue Maspero, * de
pauvres diables qui, désirant augmenter leur probabilité de survie,
se sont enrdlés clandestinement parmi les clients du maftre. En
insorivant leur nom auprés d’un des corps anonymes, ils lui ont attaohé
leur double et ont pris du service chez le défunt : désormuis, et pourva
qu'on n'effagit pas leur léigende, ils s'acquittaient de la fonction que
la figure représentait, il en gagnaient lo salaire, et ils recevaient de
leur seigneur nouveau ce qui lenr était nécessaire pour éviter I'andan-
tissement de lenr étre’ (Maspero, Bulletin de I'lInstitut dyyplien,
1004, pp. 377-84),

Ainsi done, en résumé, dans ce systéme on cherche & éviter la réunion
de 'ime et du corps ; le corps n'est 'objet d’ancuns mesure de momi-
fication, I'ime est enfermée dans une statue représentant le défunt
sous Paspect d'un &tre vivant et, 14 o se trouve la statue, soit dans
Ia chapelle du tombean, soit dans le temple, il faut et il suffit de crder
lillusion d'une existence heureuse pour que I'ime ne cherche ni &
modifier son état ni A rien réclamer des survivants.

Abordons maintenant I'examen de la nouvelle théorie que NOUS ren-
controns principalement & partir du moyen empire. ‘ Une i
nouvelle et contraire apparait,” dit Gardiner, ‘d'aprés laquelle le
mort lui-méme st appelé & travailler dans la vie infernals.’ O le
mort travaille-t-il, pourquoi le fait-il ¥ 11 est évident & premidre
vue que ce n'est pas dans son domaine funéraire o les serviteurs I'ont
accompagné en nombre suffisant. (est dono dans un autre monde
0l le mort g'est rendu aveo son corps et son dme. Et ici jo pense,
quau contraire de la premiére théorie qui cherche & mettre entre lo
corps et I'dme une sorte de cloison étanche, on a cherché plutét &
réunir 1'dme et le corps, quitte & les bannir tous deux de celte terre
et & les envoyer dans une autre terre,

Nous sommes en présence de la premiére étape qui & la longue
fera de tous les morts des Osiris, en identifiant chacun d'cux au prin-
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cipul dien des morts, Osiris. Le prooédé est appligué d'abord au roi
seul. Dans le but probable de 'empéeher de se réinearner et de venir
tourmenter son successeur, on 'enverra an pays des dieux en le faisant
passer lni-méme pour un dien. Les textes des pyramides, au moment
o on les transorit pour la premidre fois sur les parois d'un caveau
royal, ont en effet ce but. Cest ici que pour la premidre fois on dira
d'un mort ‘1I'Osiris un tel . Les dicux résident dans leur domaina
funéraire localiss sur cette terre ou hors de ce monde : e roi, armé de la
puizsance que confére ln magic, réussire & 8'y introduire en usurpant
Ia qualité et les attributs divins, Je n'ai nul besoin, je pense, de
rappeler les procédés enfanting ou brutaux que 'on mettra en euvre
dans ce but et qui iront méme jusqu'ds anthropophagie,

On a remarqué depuis longtemps déjd que les procédés originmires
ment réservés au roi passent, petit & petit, par privilige aux per-
sonnages importants avant d'étre étendus & tous les morts.  Cependant
ivi, ol il 8'agit en quelque sorte de se substituer par force ou par ruse
& un diew, il devient impossible a priori d'appliquer purement et
simplement i d'antres morts le procédé employé pour le roi. Ce
n'est que lorsque la signification premiére de 'usage s'est en grande
partie perdue, que ls roi peut permettre & d'autres de venir en réalité
so substituer A lni-méme et usurper sa place comme dicu des morts.
Comment done et en quelle qualité les morts parviendront-ils au do-
maine des dieux ! TUn procédé magique envoie le corps chez les dieux
ot Vime Paccompagne. Le défunt, qui revit en ce moment par la
réunion de son dme ot de son corps, s'introdunira dans le domaine des
dienx, absolument de la méme manidre que les pauvres diables de
I'ancien empire s'insinuaient dans le domaine funéraire des grands
personnages. Dans ce cas 1A, si le maitre s'était étonné de rencontrer
des figures étrangéres, les reprisentations des murailles ou les statuettes
avee le nom gravé et lo titre lui assuraient que le nouveau venu faisait
réellement partie de sa maison; §'il ne le connaissait pas davantage
o'est qu'il était confiné dans les emplois les plus inférieurs, ou encore,
¢"était un homme sans maitre qui venait se mettre sous la protection
d'un maitre puissant, se contentant de la place la plus modeste dans
gon domaine. De méme ici, celui qui veut se rendre au domaine
fanéraire du dieu partirs, guidé pendant la route par I'un ou l'autre
itinéraire fournissant les indications indispensables et que I'on déposera
sur |a momie ou que Pon transcrira sur le cercueil; parvenu li-bas
il wenrolera parmi les colons attachés au domaine, Le dien, lors-
qu'il le rencontrera, Iui attribuera des terres & cultiver et lo nouveau
serviteur cnsemencers la terre, entretiendra les canaux d'irrigation
et exéeuters i Pappel du dieu la corvée péle-méle aveo tous les vassaux.
De ce moment lp mort deviendra un Osirien et, s'il a pris toutes ses
préeautions, ou plutdt si les survivants les ont prises pour lui, il ne
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cessera plus d'appartenir & la maison divine. Ft o’est pourquni
dans les tombeaux on rencontre d'abord une, puis plusienrs figurines
du mort, sous P'aspect d'une momis couchée dans un eeroueil qui
est Ia copie du cercueil réel. La figurine de momie jouera le méme
role qu'autrefois In statue de double : Fame s’y attachera de fagon
indissoluble et, de méme qu'on conduisait la statue du double dans
la chapelle du tombeau ou dans le temple du dicu, de méme on con-
duira la statuette de momie dans le domaine du dieu des morts o
on se contentera de lui fournir les moyens d'y étre transportée magique-
ment. Je rappelerai seulement les bateaux funéraires sculptés on
peints, servant au transport de la figurine de momie & Abydos, ce qui
n'est peut-étre aprés tout quun moyen de ne pas transporter réellement
la. momie & Abydos dans le domaine du dieu Osiris. Que I'on se
rappelle aussi les rares stéles trouvdes toutes, i ma connaissance,
& Abydos, et ot I'on voit une figure de momis en ronde-hosse, alors que
toutes les stéles se rattachant & la premidre idée montraient lo défunt
sous "aspect d'un vivant,

Le mort, arrivé ‘A endroit oi sont les dieux et son double aveo
lui,” pour employer Pexpression d'un texte, doit done se livrer aux
travaux de la corvée pour laquelle on a eu soin de lui fournir les outils
indispensahles. Mais le sort obtenu de la sorte ne paraissant nullement
enviable, les figurines de momie ne tardérent pas i changer, ot le change-
ment dul se produire d’autant plus aisément que l'idée premidre qui
avait présidé 4 leur confection s'atténuait graducllement, La statuette
représentera maintenant un serviteur qui se¢ substituera au mort
larsque le dieu 'appellera i la corvée. Puis, on multipliera le nombre
des statuettes pour envoyer lo défunt dans l'sutre monde entourd
de nombreux serviteurs,

Mais tout cela n'explique pas encore les figures de meuniers. On
remarque déji dans les tombeaux de I'ancien empire que parmi les
statuettes de serviteurs une des plus fréquentes, sinon In plus fré-
quente, est celle do I'esolave, homme ou femme occupé & moudre le
grain nécessaire & la préparation des paing. Dans le cimetidre de
Rifeh exploré pendunt I'hiver 10067 par Flinders Petrie, on a déoou-
vert une série nombreuse de petites maisons funéraires en terre ouite,
datant de 'époque du moyen empire. Dans quelques-unes on peut
voir le mort lui-méme représenté par une figurine, Tout & fait ex-
ceptionnellement, apparait un seul serviteur, modestement placé sous
Pescalier conduisant & In terrasse supéricure de la maison, et qui est
ovcupé i moudre du grain,

On voit done que ls meanjer joue un rile important et que sa pré-
sence détait de premidre nécessitd, Il vit dans la muaison méme, &
coté du mort, il est vraisemblablement exempté des travaux des
champs et de la corvée, Ce qui est vrai des défunts ordinaires peul
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bien 'avoir été du dien des morts et le meunier du dien devait dgalos
ment bénéficier des privildges que son emploi lui conférait. De li
le true magique qui consiste & envoyer le mort dans la maison du dieu,
non plus en homme de peine soumis i la corvée mais bien en qualité
de mennier. Lo petite statuette le montrera dans Pexercice de ses
fonotions et le texte affirmern clairement que c'est lui qui moud le
grain pour la préparation des pains d'Osiris dans Pantre monde. Par
un raffinement qui est bien dans les habitudes égyptiennes, ls meunier
ajoutera qu'il n'est pas un nouvean venu, qu’il est wu contraire un
vieux serviteur de la maison, serviteur de la déesse Nut, ln mére
d'Osiris. Une fois méme, ¢t lo fait est précieux & noter, 'insoription
marque que la figurine est le * corps d'éternité * du défunt,

En pleine histoire égyptienne des dicux sont morts et on a di les
enssvelir : ce sont les Apis. Dans la tombe inviolée de deux Apis
de Ramsis IT, Mariette a déconvert dans des niches autour du sarco-
phage 247 figurines funéraires, Lorsqu'on lit les noms gravés sur
chacune d'entre elles on s'apergoit qua o'est toute la haute société
memphite de I'époque, les grands dignitaires qui, tous vivants su
moment de la sépulture de I'"Apis, ont tenu & accompagner par leur
effigie le dieu dans son domaine funéraire, assurés de ln sorte qu'a lear
mort leur double ira rejoindre le corps éternel.

Il me semble que dans I'hypothése que je viens d'esquisser on
comprend comment il se fait que d’abord on ne g'inquidte que trés
modérément de la conservation d'un corps qui, on I'espére, ne devra
plus servir de support & 'ime. Quand, au contraire, on cherche &
envoyer dans le monde des divux le corps ot 1'ime qui 8'y réuniront,
il importe de conserver le corps le mieux possible et les procédés de
momification seront développés & la perfection.

Il me semble qu'en méme temps on entrevoit comment des idées
de justification morale ont pu se développer dans le mythe osirien.
IYabord, on entre dans le monde des dicux par ruse, par magio et
souvent & linsu du dien. Bientdt, on croit que le dieu impose ses
conditions et il fant, lorsqu’on arrive aux confins de son royaume,
que l'on justifie de son identité, que I'on subisse un examen per-
mettant de n'admettre les nouveaux venus qu'en toute sfireté. Mais
ioi encore, les livres de géographie infernale, principalement le Livre
des Morts, permettront au défunt de ne pas étre pris an dépourvu et,
de nouveau, le dieu sern vaineu dans Ia lutte ot contraint d'admettre
tous oeux qui anront en soin de se munir des renseignements utiles.
Ihnrﬂwmutmﬂsduimmu]md'mpmmceuﬂethdm
oontraint ne pourra s’y soustraire,

J'ose espérer que oes voes, que je orois en partie nouvelles, ne
paraitront pas trop hardies. Il est malheurcusement indispensable
e chercher & mettre de la précision dans 'explication de coutumes



208 II1.  Religion of the Egyptians

ol les Egypticns ne se sont jamnis enx-mémes souciés d’en apporter,
La seule chose qui soit olaire pour nous o'est que partout nous nons
trouvons en présence d'idées multiples, le plus souvent inconcilinbles
los unes aveo les nutres. 11 est fatal qu'en cherchant A en expliquer
Ia genése nous sayons obligés & faire des constructions théoriques qui
certainement n'ont jamais existé telles quelles dans 'esprit d'aneun

Egyptien,

bi]
NOTES ON EGYPTIAN MAGIC

By ALAN H. GARDINER. (ABsTRACT)

Maci1o is not s discoverable entity, but & word to be defined: its
definition is a mere matter of agreement smong scholars. However
desirable it may be that the word should be used in the same termino-
logical meaning in all branches of the Seisnce of Religions, this is not
ub present possible, Egyptology needs the term Magic for the clussi-
fication of its fucts, and has within fixed limits the right to frame its
own definition. The ohject of this paper is to formulate theoretically
the sense of Magic as understood by Egyptologists.

Magic belongs to the active side of men’s relations to the super-
natural. These active relations may best be classified under the three
headings : (1) the Cult of the Gods ; (2) Observances conneoted with
the Dead ; (3) Magic. The principle of division is given by the
question ewi dono? (1) The aim of the Cult of the Gods was to
benefit the Gods themselves in various ways, e.g. by giving them
& house (the temple), clothes, food, musio, dancing, and hymns. Of
course the worshipper hoped to reap some advantages from his pious
tending of the Gods, but this motive was in Egypt, where the cult
had crystallized into custom, often absent : it should therefore be
considered as of secondary importance. (2) Similarly in the obser-
vances connected with the Dead, the primary beneficiarics were the
Dead themselves, though here more complex motives played a part.
(3) Magic, on the other hand, was avowedly self-seeking ; whatever the
employments to which it was put, it always sought to secure certain
advantages to living persons.

Not all rites, however, which served primarily to benefit the living
are magical. Ordinary parlance forbids us to describe thus such
practices as Prayer, Oracles, and Private Sacrifices. The reason is
that in these practices thers js involved the intervention of a divine
will between the performance of the rite and its expected effeot. All
magical rites, on the contrary, were supposed to be neceasarily and:
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immedintely officacious. The criterion of immediate efficacy would,
however, be insufficient alone to define Egyptian Magic : for many of
the symbolical actions in the ceremonies of the temples and the tombs
were doubtless felt to he cogent in their effects, veb cunnot be called
magical without extending the meaning of the term Magic in such
8 way as to make it useless as a olassificatory heading.

To define Magic as those actions which are (@) performed on behnlf
of the living, and (b) dependent on no other will but that of the ogent,
is not enough : for this definition would not exclude the ordinary
techniques of daily life, e. g. trades, crafts, quest of food, &e. As vet
the common characteristic that links together Magic and Religion s
sub-species of & particular species of human actions has been neglected :
this characteristic is the necessary implication of Faith, Using the
epithet religious in its narrower sense to describe all superstitious rites
that are not magical (Cult of the Gods, Funerary Observances, Prayer,
Oracles, &c.), it is plain that all religious rites imply Foith: they
involve u belief in the existence of beings of whom men know nothing
by direct experience. Not o in the case of all actions by which
men seek their own advantage. Trades and crafts, for example,
make no appeal to the credulity of those who are engaged in them.
It is true that men may believe in the success of their efforts, but snch
o belief forms no integral part of them, and is in fact usually absent.
In Magic, on the other hand, an element of Faith is a necessity @ here
rugn are always more or less conscious of the exceptional and miraculous
character of their action. It is this conscionsness that makes twin-
sisters, 80 to speak,of Magic and Religion ; and it is this consciousness
again which murks the boundary-line between magical practices and
the ordinary routine of human labour.

Our final definition of Egyptian Magic must therefore run thus:

Magical actions are those which men perform on their own behalf or on
behalf of other living persons ; and which involve, as a necessary and
inseparable element, a certain guantum of belief, though the attainment
of their object is not thought to depend on any other will than that of the
agent,
The Egyptian language has no word for Religion ; religions actions
lie 80 far apart from all others that only in a reflective age would the
necessity of finding a general name for them be felt. Magit, on the con-
trary, stands in & deep contrast with the simpler ways by which men
seek their own advantages, but provokes comparison with these by
the fact that it pursues the same object. A name had therefore to be
found for it : in Egyptien the word for Magic is Auke (Coptio gm) ; it
acquired a slightly wider sense than Magic in the terminological
meaning hers given to it.

The distinction between Magic and the ordinary technical practices

F
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of daily life may be well observed in Egyptian medical papyri. There
a difference is made between * remedies ' (phrt), which are lists of
drogs with directions for use, and * incantations ’ {#nd), of which the
main feature is « mystical formula to be pronounced. * Remodies *
were used for the simpler maladies, *incantations’ reserved for those
that were more precarious : the reason being, that in the lstter cases
the intervention of Faith iz an absolute neeessity ; something mar-
vellous was expected of the physician, who therefors employed magical
means.  ‘ Remedies ' were utilized in o different spirit : here the
doctor was regarded merely as a clever practitioner. Thus our docu-
ments exhibit Medicine in the process of liberating itself from Magio
and becoming a science,

Even in ‘ remedies ’, however, Magic is latent ; this is clear from
the strange nature of many ingredients that are named, @ g. the milk
of & woman who has borne a male child, It can be shown that magical
properties were associated with many simpler food-stuffs, such as
honey and onions ; but in many cases the well-tested wholesomeness
of these was at least a contributory cause of their use. In* remedies *
the magical element has receded into the background. In many non-
medical magical rites the gradual intrusion of soientific ideas can alsa
be traced, Thus the borders of Magic and Science overlap.

Among the purposes to which Magic was put in Ancient Egypt may
be mentioned : the avoidance of death: the protection of mothers
and their children ; * laying spells on him whom ons fears ; assistance
to women in travail ; cures for pains in the head, snake-bites and
scorpion-stings ; ridding houses of snakes ; protection against the
dangers of the Nile ; preserving men from bunger and thirst, the risks
of the law-courts, the attacks of evil persons, and plague, * Black ’
Magic is not exemplified in our magioal documents, but is mentioned
elsewhere, An extreme example of Magio is the purposeless, ostenta-
tious wonder-working related in the Westcar Papyrus. The above
enumeration shows that Magic was resorted to only in cases where
normal human effort wounld have been of no avail ; in fact, where
miracles were required, and where consequently a great appeal was
made to Faith,

In Egypt Magic and Religion stood on the same footing : they wers
two produsts of one and the same Wellanschauung, not disparate
cither in their methods or in their psychological basis. Nor were
they differently estimated from the othical point of view : Magic was
deemed permissible, 5o long as it was turned to no evil purpose, It
follows that the classification of Egyptian superstitious practices s
(a) religious, () magical, must be a purely external mods of classifica-
tion : the distinction between Religion and Magic in Egypt has not,
and cannot be made to have, any desper significance.
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REMARKS ON SOME EARLY EGYPTIAN
CULTS

By PERCY E. NEWBERRY. (AmstracT)

Mosr of the ensigns of the nomes of Egypt represent the fotishes,
totems, or cult-objects of the early inhabitants of the districts of which,
in historic times, they are the standerds. Thus we have the Faloon
of Hisraconpolis, the bolt-like object of Eklimim, the Crossed Arrows
or the Crossed Arrows and Shield of Sais, the Harpoon of the North-
West Delta. On the analogy of these, the Oryx was the totem-animal
af the early people of the Minieh district, the Hare of those of the
region of Hermopolis in Middle Egypt, the Tree of the people of Hern-
eleopolis and Siut, and the Knife of the inhabitants around Aphrodito-
poliz. Thus we see that the Ihis on this theory was not the primitive
divinity of Harmopolis in Middle Egypt, but of the people of the North-
East Delta, of which distriot the This was in historio times the snsign.
The Set-cult also would thus be located in predynastic times to the
region about Shashotep to the south of Siut.

Several of these oult-objeots go back to prehistoric times : we find
them figured at the masthead of boats painted on the decorated
of the prehistorio period. If we apply what may be called * the proof
of continuity * to these ensigns we gain & remarkable insight into the
prehistorie political divisions of the Delta and Nile Valley. That we
are right in applying this * proof of continuity * to the nome ensigns 1=
proved by our finding many vases with representations of two or three
standards on the same vase, and these standards are nearly always of
comdiguons states. Thus the Harpoon and Mountain occur together, or
the Harpoon, Mountain, and Crossed Arrows; or the Crossed Arrows
and Tree-branch, or the Tree-branch and bolt-like object, and so on.
The three commonest ensigns appearing on the decorated pottery of
prehistoric times are the Harpoon, the Mountain, and Crossed Arrows.
These it will be noticed are located to the North and West Delta, The
Harpoon nome comprised the region around Mareotis, its capital being
Senti-nefer. The Mountain was the deity of Xois, the standard of the
Xoite nome in historic times being the Mountain and Bull, which
suggests the fusion, or rather nssociation, of two different cults. The
Crossed Arrows and Shield was the standard of the nome of Baia: in
carly times the form of the shield in this ensign is a figure of 8, after
the Twelith Dynasty it is generally ovoid, whereas the Shield of the
Diynastie Egyptians was rounded at the top and square below. The
significance of this figure-of-8 shield has been pointed out in the Pro-

ceedings of the S. B. 4. 1906 (Feb.), p. 68.
r2
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Now it is important to note that nearly all the prohistoric ensigng
represent inanimate objects, the two animate ones—the faloon and the
elephant—being on the extreme south. From this the inference may
be drawn that the fetish worshippers, as distinet from the animal or
totem worshippers, belong to an earlier stratum, and perhaps different
clement of the population of the Nile Valley. This inferenocs is supported
by several facts in the latar history of the Nile Valley and Delta. An
important monument in thisconnexion is the Slate Palette of Nar Mer,
whicl records the conquest of the Harpoon Chieftain of the North hy
the Horus Chieftain of the South. The racial type of these Harpoon
peapleis very different from that of theirconquerors, whose characteristic
features are exemplified in the portrait of Nar Mer and his attendants.
Herodotus (ii. 18), speaking of the inhabitants of that part of Egvpt
bordering on Libya (i.e. to the west of the Canopic branch of the Nile),
says that they deemed themselves Libyans and not Egyptians, and did
not even speak the same language. In late Ptolemaioc times this North-
Western corner of the Delta formed the nome of Metelis, so-called
because it was inhabited mainly by immigrants. The fact seems to be
that, rather than representing immigrants, this * foreign * population
preserved the least-mixed surviving elements of a predynastic peopla
which had, before the coming of the Diynastic Egyptians, been spread
throughout the Delta and Nile Valley from Aswan to the sea.

Adjoining the Harpoon nome on the East was the Xoite nome, the
standard or ensign of which was the cult-object of the Mountain and
the totem-animal the Bull. The name of the mountain god is recorded
in the Pyramid texts as AHW : the seat of his cult was Khasu (the
Xois of the Greek geographers). He is desoribed in Middle Kingdom
texts as * Lord of the West * : in Ptolemaic times he was * Ruler of the
Temehu (Libyans) *, and * Chieftain of the Mountain *. Little is known
as to the role he played among the Egyptian gods. They seem to have
looked upon him as & sort of * foreign deity °, an idea which his name
indeed suggests ; nevertheless he played an important part in the
ceremonial of the coronation of the king and also at the Sed festival.
A * Royal Son " of the period of Khufu was his High Priest. In the
Fifth Dynasty ocours a title, * khet-priest of the Double Axe," which
seems to have had some connexion with the cult of AHW. Mr. Arthur
Evans has pointed out that thers existed in Minoan Crete and the
Aegean a god of the Double Axe, with whom was associated a oult-object
which he has called the * Horns of Conseoration’. This object he
describes as “a kind of impost or base terminating at the two ends in
two hornlike exorescences’. This Minoan cult-objeot resembles in every
particulur the form of the god AHW. In Crete, as in the Egyptian
Delta, he is also associated with the Bull divinity,

The combination of two cults, the Bull and the Mountain, found in
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the historie ensign of the Xoite nome suggests onr separating the cult-
objects of the Packet, Fish-skin, and Calf, from the other Bull nomes of
the Delta. The geographical distribution of these Bull nomes is
mmportant : they are placed around the nome which had for its ensign
“the Sovereign . Evidently here in the Delta was a Pre-Menite state,
of which the  Bull Chieftain * was the sovereign. To this Bull civiliza-
tion the Egyptians perhaps owed the development of the hieroglyphio
system of writing, as indicated by the signs used for North, South, East
and West, which give a central spot somewhers about Busiris, the

capital of the sovercign nome.

5
THE TREATMENT OF THE DEAD IN EGYPT
By WALDEMAR SCHMIDT. (AssTract)

It is not always very easy to penctrate into the religions ideas and
the religious feelings of little-known, wild, or half-wild peoples of our
own age; and, therefore, it must bs much more difficult to under-
stand and to penetrate into those of peoples which no longer exist,
and which have disappearcd from the world in the nearer or more
distant past,

For the religion of the peoples of the ald Eastern World—the
ancient peoples in Western Asia and in Egypt—we must in our in-
vestigations consult first the Greck and Roman writers, our ordinary
source of information about the ancient world, to see what we can
learn from them on the subject. But we must always try to cheok
their statements from other sources.  For confirmation and, if possible,
for better information, we must go to the numercus inscriptions of
antiquity, which have been discoversd in different parts of the East
in recent years nnd subsequently deciphered ; for it is always possible
that the ancient Greek and Boman authors have made o confosion
of one kind or another. Let us take an instance. We find in ancient
times, east of Egypt in the desert, a people or tribe often spoken of
by classical writers and in old inscriptions, the Nabathaeans, who are
related to have had a god withthe name of Dusares, a divinity resem-
bling, to some extent, the Osiris of Egypt and the Dionysos of Greece.
This is corroborated by the inscriptions found in Northern Arabia,
at Petra and other places, which prove that a god of this name was
worshipped in antiquity in those parts of the world, and that he was
the principal divinity of Petra. Inscriptions are, in fact, our best
sources, if only the information which they give us were more abundant.
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In Egypt we have thousands of inscriptions, most of them connected
with religion and religious matters. They teach us muoh about the
official religion in the principal towns of Egypt ; they give us the
names of the divinitics adored in those places ; they acquaint us with
the sacred animals attached to the divinities, and help to elocidate
the worship and ceremonies in the temples and holy places. But
it is always about the principal towns that we are informed : about
the smaller towns and the country we laarn little, and we must confess
to knowing still less about the religious ideas and feelings of the
ecammon people.

We must go, therefore, to other sources, of which we fortunately
have some at command. In the first rank must be mentioned what
are commonly known as the Magical Texts ; and secondly the facts
connected with the burial of the dead, which we learn from the study
of tombs and the objects placed in them at the time of burial.

This part of Egyptian archacology was for long very much neglected.
The first explorers of Egypt, when excavating tombs, took intersst
only in precious and remarkable objects, and paid no heed to the small
and broken objects which ocour there so commonly, nor to the disposi-
tion of them on the dead body and in the tomb. But from the days of
Champollion there was a change for the better. Attention was now
paid to the construction and ornamentation of tombs, and several
inseriptions and pictures were copied by visitors and students ; though
the contents of the tombs still passed unnoticed. But we must nok
be too much surprised ot this neglect, since in the greater part of
Europe it was for many years no better. Only in Seandinavia, in
Denmark, Sweden, and Norway, for nearly a century, has more care
been taken in the exploration of tombs, by collecting and preserving
all objects found, and noting precisely their disposition in relation to
the human remains. After Soandinavia we must mention England
85 a country in which old tombs were sometimes excavated with great
care, notably by Sir Richard Hoare, the eminent explorer of the
tombs of the Bronze Age in Southern England.

For the immense progress that has been made in the excavativn of
tombs in Egypt we are indebted largely to our President, Professor
Flinders Petrie. He has shown how to work, and he has worked
himself more than any other, excavating tombs, rich and poor alike,
and describing their contents with the most exhaustive precision.
He was the first also to discover a necropolis dating back to prehistoric
Egypt.

In endeavouring to interpret the religions ideas underlying the
treatment of the dead in Egypt we cannot be too cautious: but for
Bome questions it is possible to find solutions,

Firstly, we may take it for granted that it was & common belief in
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Egypt, even in prehistoric times, that life did not end with the
death of the individual—a belief which is alzso found Among many maore
or less primitive tribes of the present day. In consequence of this
vommon belief, every old Egyption must have had the earnest wish to
obtain after death as good an existence as possible. Whilst still living
on earth, he must always have been thinking of the futurs and making
his preparations; and, after his death, it was the duty of the relatives
who survived him to help him to get in his future state as good a con-
dition of life ss he could wish.  If they failed to do so, there was a fear
that he would feel dissatisfied in the other world, and would return
after death to canse trouble,

Here we touch a question about which M. Capart yesterday gave
ug a very interesting explanation. I agres with him that the old
Egyptians from a very early date took great care to protect the living
against attacks from the dead who were not zatisfied with their new
life after death, and who were supposed to believe that their relatives
had failed in the duty owed to them.

In prehistoric graves the skeletons are sometimes found imperfect,
the body having apparently been cut to pieces soon after death. It
is not easy to explain this fact, and several theories, such as anthro:
pophagy, have been put forward. M. Capart is most likely right when
he thinks that the body was dismembered to prevent the dead man
from coming back to make trouble on earth amongst the living.

But in a later time this old custom seems to have been explained in
Egypt in another way. When the Myth of Osiris had been formed,
nod it was gencrally admitted by the people that the hody of Osiris
hiad been cut to pieces, not by friends but by enemies, the Egyptians
no longer cut the dead body to pieces, but took care to preserve it
entive for a coming resurrection, if we can use that word. After that
time the Egyptians probably tried other means to prevent the dead
man from coming back to troubls the living.

In Egyplinn tombs of the prehistoric period the dead body lies on its
side in o contracted position. This fact has been explained in different
ways. It has been supposed to be an allusion to the iden of a future
regeneration, a new birth ; but probably it was chosen only as expres-
sing rest, like the contracted squatting position in which to this day
people rest in the East.

In the tombs we often find vessels and pots which certainly were
once filled with food or provision for the dead man in his future life.
In the prehistoric and predynastio tombs the deceased has very often
with him & palette with paint, so that he might paint himself, as he did
in his earthly life. The presence of these palettes geems to me to
show clearly that the Egyptians expected the future life to be very
like the present one.
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It is well known that in Egypt in early days the bodies of the
deceased were dried in naphtha or other materials, and that later on
the bodies were wrapped in linen with great care, In the Roman
period the old burial customs were partly modified in this respect,
Often the dead were not wrapped in linen bands as before, but buried
in their best clothes. Possibly we have here an influence from Greeps
or Syria, two countries which in the time of the emperors had great
influence upon the inhahitants of Egypt, especially in matters of dress.

For the study of Egyptian burial customs it is hardly possible to
overrate the care necessary in the excavation of tombs. It js a
matter for congratulation that we have now oxact descriptions of
several important tombs, with publication of all the inscriptions in
rlengo and of all the figures and scenes on the walls. We have also
now excellent desoriptions of the contents of many tombs from every
period of ancient Fgyptian history.

But we are only in the beginning of our investigations. Much is
still wanted, TLet us hope that the foture will bring many new
discoveries, such as may help us to understand the customs of the
old Egyptinna respecting the burial of the dead, and to pinatrate
more and more into the religious ideas of that ancient and very interest-

iHH ijl"-"a

6

SUR UN TEXTE RELATIF AU CULTE DU
ROI EN EGYPTE

Par A. MORET. (Resuwt)

Le culte du roi est une des manifestations intéressantes du sentiment
religicux en Egypte. On sait que les Pharaons étaient adards par leurs
sujets & divers titres. 10 Le roi est e fils et 'héritier des dieux ; il est
Horus : il est R& incarnd, Vimage vivante des dienx, 20 An moment
du couronnement, le roi regoit un culte analogus A celui que 'on rend
aux dieux ; lors des fites Sed, o culte est renouveld dans un édifice
spécialement construit pour le culte royal. 3 Le roi étant Ja prétre
par cxcellenoe, regoit, afin d'étre pur, avant de oélébrer 'office divin,
Padoration dans une partie du temple qui s'appelle Pa Douait, *Ia maison
d'adoration.’ 4o Le rai posséde des temples funéraires o son douhle
est adoré dés son vivant et le sera aprés sa mort. 6 Dans les pays

T —
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étrangers, Nubie, Syrie, le roi est représenté par des statues, images
vivantes de lui-méme, qui sont P'objet d'un culte. En résumé, les
sujets de Pharson adorent leur maitre vivant en chair et en os dans les
temples de I'Egypte, et en offigie dans les temples étrangers.

Ce oulte avait un caractére officiel ; il était célébré dans los temples,
par des prétres de carritre. Mais on peut se demander jusqu'a
quel point initiative des particuliers y trouvait sa part. Les Egypticns
du peuple adorent-ils individuellement leur souvernin 3 Apportent-
ils & ce culte 'enthousiasme picux, la naive confiance qui sont carac-
téristiques des sontiments populaires ? Les textes trouvés dans les
temples ne nous en disent rien; par bonheur, un grand nombre de
stéles, & partir de la xvime dynastie, nous sont PAIVENUSE cOMME
témoignages du culte privé rendu au Pharnon.  Je me propose d'étudier
bridvement un de ces petits monuments qui, & je ne me Lrompe, est
encore inédit : ¢'cst In stéle 34,037 du musée du Caire que je ne trouve
point citée dans In classique Histoire du professeur Flinders Petrie,

Stéle 34037 du Musée du Caire,

La stéle est de potite taille. Duns le centre sont représentés assis
devant la table d'offrande chargée deux couples royaux se tenant
enlacés: 19 A gauche le roi Alimés Ior, *dicu bienfaisant,’ ot ea femme,
la reine Nefritari; 20 A droite le roi Aménophis Ter, * dieu bienfaisant,”
et s mére, Ia méme reine Nefritari. Une épithite do ln reine |
explique qu'elle est vivante, La stéle date du début du rigne d* Améno-
phis Ier (xvin® dynastie); on peut supposer que le roi Ahmés est mort ;
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il e trouve ioi associé su culte que regoivent sa femme et son fils.
Au bas de la stéle deux personnages, genou en terre, lévent les mains
pour adorer les quatre figures royales.  Celui de droite s'appelle Houi ;
il est un *servant d'Amon *; une courte légende explique qu'il * offre
toutes les bonnes offrandes pures, pains, vins, boufs, oies ', L'orant
de gauche est un ‘prétre servant Smentaoui’; la légende symétrique
indique qu'il adore les rois Ahmés, Aménophis et la reine Nefritari,

En plus de ces courtes formules d'adoration la stéle nous a conserveé
deux priéres plus longnes qui font Pintérét de ce monument.

Le servant Houi prie spécialement le roi Ahmés: * Adoration au
dieu bienfaisant Nebpehtouri; prosternement devant Ahmis {bis),
le vivifiant, celui qu'on met dans son cowur,,.. qui édléve celui qui est
aimé de lui.’ Swnivent des formules obsoures qui demanderaicnt
une étude détaillée et sans grand intérét pour le but que je me
proposs ici.

Le servant Smentaoul prononce des paroles qui nous importent
davantage: * Adoration au dieu bienfaisant Zeserkari, prosterne-
ment devant le maitre des deux terres. (Pour qu'il donne )t les
soufles de vie que dispenss Amon, une belle femme, des enfants
vbiéissants, des biens nombreux, un bean tombeau aprés la vieillesse,
un ensevelissement & l'occident de Théthes, prendre possession de (ta)
maison chaque jour, sans qu'il y ait d’embiche ; qu'il donne Ia vie,
la santé et la foroe, les faveurs et les grices au double de... Smentaoui.’

Il résulte de oette stéle of des monuments de ce type les renseigoe-
ments suivanta : 19 Le roi n'est point adoré seulement dans les temples
par les prétres de profession ; de simples particuliers lui dédient des
monuments de dimensions modestes, peu coiiteux, inspirés par la
dévotion individuelle, 2° Le culte nest pas compliqué : il consiste
i présenter quelques offrandes & I'image du roi on de son double.
3 Le roi n'est pas adoré spéoialement comme fils des dieux, comme
prétre, comme Pharaon ; on s'adresse & lui pour obtenir des grices
pendant cette vic ¢t aprés la mort ; on le sollicite d’ngir en tant que
* dieu bienfaisant *, non dans 'intérét commun de 'Etat, mais pour des
grices individuelles. Duns les temples, le culte confére au roi la
divinité, le fait vivre parmi ses fréres les dieux ; en échange le Pharaon
assure la vie spirituelle des dieux et 'existence matériello des prétres,
Le culte populaire raméne le Pharaon sur terre, pour qu'il intervienne
dans les intéréts particulicrs dont il prend charge. Dans les temples
le culte revét un caractére général et national, tout en servant les
intéréts du sacerdoce ; pratiqué par les particuliers, il devient directe-
ment utilitaire, En échangs de ses offrandes, le servant Smentaoul

' Ls formule onbliée ici est restitudo d'aprés des stéles similnires du musée du
Caire,
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wspire obtenir * une belle femme, des enfants obéissants, la richesse
et la bonne sépulture aprés une vie bien remplie’. En somume, il de-
mande au roi la chance dans lo vie; il ne g'adresserait pas autrement
& un sorcier qui lui dirait la bonne aventure et pourrait lui promettre
un talisman contre le mauvais sort.

On peat & ce sujet sedemander, comme on I'a fait pour le culte adressé
aux dieux, si des monuments de ce genre indiquent une sorte de
dégénérescence du sentiment religicux, qui f'affaiblirait par une longue
pratique au cours des siécles, au point de transformer ladoration
rendue aux dieux en une sorte de marché entre Uadorateur et le dien
adoré,

Je suppose su contraire que le culte naif, le recours intéressé au
roi bienfaisant, tel qu'il se révéle sur cette stéle de In xvir dynastie,
est un doho fidéle d'une tradition aussi ancienne gue le culte du roi
en Bgypte. Le professeur Frazer, dans ses belles Lectures sur la
royauté primitive,n démontré que les premiers rois sont avant toul des
sorciers & qui I'on préte le pouvoir de dispenser les bons et les mauvais
sorts, et qui sont responsables non point seulement de la prospérité
publique, mais du bien-étre de chacun, Des textes officicls nous
aflirment que le Pharaon acceptait volontiers ce role, qu'il ne répudiait
nullement ls titre de Sorcier. Une inscription royale qui date pré-
cisément du roi Ahmés définit ainsi cette face do la personne royale:
‘ Les borits (magiques) du dien Thot sont & ses cotés ; le dien lui a

donné la science des choses |( o l'.%: magie), il est celui qui en-

seigne aux scribes leur science; clest lui le dien Grand-Magicien
E: r L " )_-i 3 } § i -
EU%: ug) (Sethe, Urbunden, 1v, pp. 19-20). Si les

monuments émanant de la chancellerie royale définissent en ces
termes les pouveirs surnaturels du roi, il ne faut plus s'étonner que
de pauvres héres osent demander au Pharaon des faveurs aussi per-
somnelles, une chance aussi singuliere,

Je dois noter, en finissant, que les stéles de ce genre sont plus par-
ticulidrement abondantes au temps de la xvine dynastie. A celte
époque aussi les Egyptiens des hautes classes se plaisent & décrire,
dans leurs tombeaux, les rapports personnels fréquents qu'ils ont aveo
la famille royale. Le roi vient les visiter ohez eux, se laisse adorer
par enx obte i cote avec les dieux {tombe de Neferhotpou) ; il permet
aussi aux gens d'humble condition de lui adresser leurs adorations et
leurs veeux., Jo me demoande s'il n'y a pas guelque rapport entre
oo développement du culte populaire des rois et la politique bien
connue dea Pharaons de la xvine dynsstie contre 'autorité envahis-
sante du sacerdoce officiel. Clest précisément sous Aménophis IV,
le perséouteur des prétres d'Amon, que la personne du roi se livre
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avec le plus de confiance & adoration de ses sujets. Peut-8tre a-t-on
encouragé & cette époque le culte personnel du roi comme pour opposer
le contre-poids de Ia Piété populaire et loyaliste des sujets au culte
officiel des dieux thébains qui tournait & Pavantage du sacerdoce.
Quoi qu’il en soit, les monuments de ce genre nous aident & mieux
connaitre le culte populaire rendu au roi, sur lequel les temples ne
nous apprennent rien. Le vieux sentiment de crainte et de vénération
pour le chef qui s'impose & tous par sa science des choses divines et
humaines, et par sa puissance matérielle et surnaturelle, trouve encore,
sous la xvire dynastie, une forte expression dans le culte rendu au

Dieu Bon (]), le Pharaon bienfaisant, prototype des Evergétes et
des Césars trés grands et trés bons,

(A
PRIESTHOODS OF WOMEN IN EGYPT

By Miss MURRAY, (ABSTRACT)

Tre Old Kingdom is the practical starting-point for a study of this
ind, as the earlier records are too scanty to be of use. The Egyptian

custom of inscribing not only the dead man’s name and titles on the
walls of his tomb chapel, but also the names and titles of his wife and
children, gives us a great mass of information as to the priesthoods ;
while the Greek authors help us to identify the gods who were wor-
shipped in early times,

The identification of some of the Egyptian gods with Greek divinities
ought to throw light on the priesthoods and ritual. For example, Neith
is with reason identified by the Greeks with Athena. Athena is a
goddess of war and carries a shield and spear, and one of the earliest
emblems of Neith is a shield and arrows. Athena is the goddess of

emblem of Neith is the shuttle, Again, there was a sanctuary of Athena
the Saite (Mount Pontinus : Paus. ii. 36. 8), and Neith is the goddess
of Sais (a colony of Athens - Hadt.). Athena is also called the Worker,
because she was the goddess of the arts of life and was therefore wor-
shipped specially by artisans (Frazer, Paus, ii, 297). At Memphis
the most important temple was that of Ptah, god of the arts of life,
specially worshipped by craftsmen ; and the next in importance was
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that of Neith : for the temples are identified by the epithets applied
to the respective deities, Ptah South of the Wall, Neith North of the
Wall (MM. D 47, D56; LDii. 46; DM. 532, 558). 1 have found
twenty-two holders of priesthoods of Neith in the Old Kingdom, Neith
without epithet, Neith North of the Wall, and the Universal Neith
(i.e. Neith in all her places) ; and these are, without exception, women,
Unfortunately our knowledge of the priesthoods of Athena is of
much later date, but Frazer (Paus. ii. 346) suggests that the *long
series of archaic female statues which were excavated between the
Erechtheum and the North wall of the Acropolis are statues of
prieatesses of Athena.’

The goddess whose worship was most widespread in Egypt is
Hathor. In the Old Kingdom her two chief temples were at Dendereh
and Memphis. Her worship at Denderch was kept up till the end of
Egyptian history, but at Memphis it was merged into that of Aphrodite,

« with whom she was identified by the Greeks. The Memphite form of

Hathor seems to have been Hathor, Lady of the Sycomore Tree ; for
with few exceptions all the priestesses of her temple that are known are
buried in the neighbourhood of Memphis. Hathor was served chiefly

by female priests ;‘]f; in the Old Kingdom, though a few male priests

aro known ; Hathor of Denderch and Hathor of Cusac are the local
forms of the goddess which were served by men ax well as women, but
Hathor of the Sycomore and the Universal Hathor (lit. Hathor in all
her places) had priestesses only. But though there were many priests

. and pricstesses of Hathor, the only overseer of her priests {_&_ EIE} of

whom I can find a record in the Old Kingdom was a man (AS. iii, 134).
The priests and priestesses of Hathor are called fen-neter: there seem
to be no wab pricsts of this cult.

The position of Upusut, the jackal god of Siut, is unique among the
mals divinities of Egypt, in that he appears to have been served hy
priestesses only, both wab and fens-neter, in the Old Kingdom at least.
This is the only female uab priest that I know of ut that period (MM.
C28). In the Twelfth Dynasty, however, there seems to have bean
a change; for, in the contracts of Hepzefa with the priests of the
temple of Upuaut at Siut, the whole Kenbet or * council * of the temple
were men, Hepzefa himself being the overseer of the prophets of
Upnaut. But on the analogy of the priesthoods of Hathor, it doss not
follow, because the overseer of the Henu-neter was n man, that the
Henu-neter themselves were of the same sex. The female priesthood
of Upuaut survived till the Twenty-second Dynasty, as is seen in the
sculptures at Bubastis. There, at the Sed-festival of Osorkon ir,
the great figure of the jackal-god, Upuaut Lord of Siut, is the



222 1II. Religion of the Egyptians

principal statue in the procession; it leads the way when the prooss-
gion moves, it is given the most conspicnons place when the procession
18 stationary ; it towers above king, priests, and statucs of other
gods, when it is carried at the end of the procession immediately in
front of the king (Fest. Hall, pl. ii.). In this Inst place, it is carried by
six priests, and is preceded hya woman whose title is Mut neter en Sauti
‘ Divine mother of Him of Sint." Here is evidently the high-priestess
of the god, who by reason of her rank and importance fills one of the
most conspicusus places in the great ceremony. In the representations
of the Sed-festival of Amenhetep 1y at Soleb (LD iii. 85) a woman
also heads the procession of the priests of Upuaut, though there she
has no title, and it is only from the sculptures of Osorkon that we
know her rank and functions. In the Ptolemaic texts at Edfu the title
of the high-priestess of Siut is given.

We have no records of the cult of Amen of Thebes in early times ;
the god himself is hardly known till the Middle Kingdom, when the
names of some of the kings of the Twelfth Dynasty are compounded
with the name of Amen, i.e. Amen-em-hat, It is not till the New
Kingdom that we first find mention of the shemayt, or famale musicians;
of Amen. These women must have been chosen for their voices or for
their skill in music, as they belong to all classes of society, from the
wives of artisans up to the Indies of the highest rank. The head of
the shemayt was styled Great shemayt of Amen (Br. Thes. 954). Similar
priesthoods were attached to the temples of other divinities, for we find
shemayt of Osiris (M.A. 1182), of Hathor (M.A. 1128), of Isis (B.M. 132)
of Mut (M. A. 1128), of Hapi (M.A. 1139)), and a chief shemayt of Anhnr
(M.D. 78).

In the Twentieth Dynasty the title of the chief priestess seems to
have been changed; for she is then koown as Divine Wife of Amen,
Warshipper of the God, and this office was always held by a lady of
the blood royal. The title of Worshipper of the God was probably the
more important of the two, as it is enclosed in the queen’s cartouche
with her name. The high-priesthood of Amen appears to have carried
with it the temporal as well as the spiritual power in Thebes, and it
was therefore o matter of political importance that either the wife or
the heiress of the roler of Egypt should hold the office. Under the
Saite dominion it was customary for the king to contract a purely
ceremonial marringe with the high priestess, who then adopted the
eldest princess, his danghter by another wife. This titla of * Wor-
shipper * continnes into the Plolemaic period.

That it was customary even in the early part of the New Kingdom
for the queen to be a priestess seems to be shown by the sculptures at
Tel el Amarna, where Nefertythi makes offerings, equally with her

Liugshand, to the Aten.
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Of priestesses serving other male divinities in the Old Kingdom,
I have found fenu-neter of Thoth (f []-?- MM. D 5), of a jackal-god

—}m\ta._ (I i E?) and of %;Ehﬁ?ﬁi, apparently a

nome-god {It[l-il MM. D 5). This last is a JAen-neter em-khet

ﬂ?& Oo)’ showing that the women passed through the same

grades of the priesthood as the men. In the Twenty-first Dynasty
Queen Nesikhonsu is the Hen-neter of Khnum (P. Hist. iii. 218).

In Ptolemaic times there appears to have been a high-priestess as
well as a high-priest in the chief temple of each nome. An almost
complete list of these titles is found at Edfu, and has been classified
by Brugsch (Dict. Géog. 1361, 1368). Almost all these priestesses have
the subsidiary title of ‘Sistrum-player’, as well as the special titles of
the high-priestesshood. The meaning of many of the special titles is
not clear, but a few are obvious, e.g. fert nest * Chief of the throne,
at Edfu; duat ‘Worshipper,” at Thebes and Sebennytus; /fent netrui
¢ Servant of the two gods,” at Aphroditopolis; /jebst ‘The Clother,’ at
Hieraconpolis; Mut neter ‘Mother of the god,” at Letopolis; and urt
‘The great one,” at Sais. Thestudy of these titlesshould throw light on
the ritual and characteristics of the respective deities. Special titles
like these denote a high antiquity. It would appear therefore that the
male priesthoods of Amen were of later date than female priesthoods,
for the priestess is Worshipper, the priest merely First jen-neter ; whereas
the high priests of Heliopolis and Memphis had special titles.

In the cult of the dead kings one would hardly expect to find
priestesses, but at the beginning of the Old Kingdom there are two :
which suggests that in early times there was no distinction of sex in
these priesthoods, but that later they passed entirely into the hands of
men. These two women are Nefert-seten, jen-neter of Snefru (A.S. iii.
202), and Hetep-her-es, fien-neter of Khufu (MM.B 2). Of the rare title
Hen-neter of the Mert-house of a king, one woman is known, Ra-hent,
who was priestess of the Mert-house of Teta (MM. D 65). There seem
to be no other priestesses of kings till the Nineteenth Dynasty, when
there is a shemayt of Thothmes mx (P.R. ii. 77).

In the funeral ceremonies of nobles in the Old Kingdom women have
no official duties, there is no female kheri-heb and no female jen-ka,
and but one doubtful instance of an overseer of the jenu-ka, where the
title might refer either to the lady or her son (SM. i, pl. 7). In the long
list of Senu-Zet, the Brethren of Eternity, whose duties and official
status are still unknown, there are only two women (MM. D 1, D 51),
but among the rare Children of Eternity there is one Sat-Zet (MM. D 11).
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8till, in the oult of the Royal Dead, women were admitted to the
priesthood.

Although negative evidence is never conclusive, yet it is interesting
to look through the early priesthoods and to see at which worships
women nassisted, at which they were the only officiants, and from
which they were sxcluded. Neith, the goddess of war, has none but
women priests ; whils the goddess of birth, the frog Heqt, has none but
men, though as an animal god she must be very carly, The jackal
Upuaut Las only priestesses, the jackal Anubis has only priests.

But in spite of apparent anomalies, it appears that from the earliest
times of which we have record, down to the end of Egyptian history,
women's pogition in the service of the gods was assured. The evidence
of Edfu shows that every great sanctuary had a high-priestess, and
the glimpses that we occasionally catel of earlier times, added to our
knowledge of the conservative character of Egyptian ritual, lead us
to believe that this wans the case throughont the whole historical

period.

8

HISTORICAL REFERENCES IN HERMETIC
WRITINGS
By W. M. FLINDERS PETRIE. (ApstrACT)

Tur Kore Kosmou is the earliest of the Hermetic writings, by its
references to Egyptian gods and its strongly material tone, It uses
the simile of a good satrap who bestows the fruits of victory upon
the vanquished. This implies the Porsian rule in Egypt, 525405 &, K-
and the enly known source for the simile is the plunder of Cyrene
sbout 518 ».c., when much treasure was brought into recently con-
quered Egypt. The writing may then be dated about 510 B.¢., or
certainly before 410 n.c. The sermon of Isis to Horus is the con-
tinuation of the same writing.

The Definitions of Asclepius to King Ammon (Corp. Herm., xvi),
expresses abhorrence of translation into Greek, and of Greek ideas
snd language. This points to a time before Philadelphus when
translation was general; and being addressed to an Egyptian king
(Ammon being the mystic father of all the kings), and hating the
Greek, it cannot refer to a later king than the lnst Egyptian, Nectanebo,
350-342 8.0, It muy then be placed about 350 B, 0,

The Perfect Sermon, translated by Apuleius (or some other early
Latin-African), must have been written hefore the time of Constantine
by the references of Lactantius, and still earlier by the style of the
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Latin translation. The allusions in it are not later than the first or
psnond century; the worship of sscred animals, and wars on their
aoccount, the wrathful Isis, and the central importance of Egypt all
show this. Tt is impossible, therefore, to put the statement of the
destruction of the worship to the Christian trinmph in 389 A. p. under
Theodosius. The historical allusions sre, to Egypt being the trans-
ference of hesvenly governance to earth—referring to the heavenly
descent of the kings, which ended with Nectancho; to foreigners
newly filling the land—which could be no novelty after the Mace-
donian occupation ; to neglect and proscription of Egyptian worship—
which was never hindered between the Persion attack on the religion
and culture at the conquest in 340 .0, and the Christian attack in
3894, . ; toSoythiare and Indians being the typical extreme foreigners,
—as they were in the Persian army, but never since ; and to a very
bloody war. All of these detaila are true of the violent Persian wreck
of the country snd its religion in 342 to 332 5.0., but none of them
can be fixed to any later date before the limits when the document
was well kmown. It must be dated, therefore, about 340 B. 0.

In the treatise Adbowt the Common Mind (Corp., Herm., xiii), in-
telleotual man is said to ocoupy Egypt, Porsia, and Greece. This
could not be written after the fall of Persia and the rise of Syria and
Ttaly.

If the longest Hermetic writings thus belong to the Parsian age,
it is probable that the whole group are not far removed from that

period.

0

NOTES ON SOME PAINTINGS FROM POMPEII
REFERRING TO THE CULT OF ISIS

By Fremere Fr, W. vox BISSING. (ApstrACT)

Tais spring I had occasion to re-examing the frescoes relating to
the cult of Isis, which arec now preserved in the Naples Musenm.
Several details nppear to me not to have been hitherto well understood,
and in some cases other monuments of Graeco-Roman Egypt seem to
afford interesting analogies, even if they do not contribute much to
the interpretation. For instance the owers carried by two priests of
Isis on the fresco published by Guimet! are surrounded at the
bottom by & wreath of roses. An exactly similar wreath covers the
foot of one of the so-called Canopic jars of Roman times in my

¥ L'Inis romaine, pl. vii : Noples fresco, 8872

LS P ) q
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collection—figures of the mummified Osiris in the shape of a vase.
As for the very special form of the ewer which occurs in other
similar frescoes,! I do not know of any specimen exactly like
these painted ones; but vases of a somewhat baroque shape, with
large spouts and handles, are known amongst the so-called Coptic
metal vessels (published in my Metallgefisse* and Strzygowski’s Kopti-
sche Kunst?®), and offer a certain analogy to the Pompeian frescoes.
I may say at the same time that the vessels which the bearded priests
hold are simply the well-known Situlae in their characteristic late
shape (cf. my Metallgefdsse, pl. xii), and in no way imitate the form
of a human breast.

It seems surprising at first to see priests of Isis and Osiris wearing
beards; weare so accustomed, both in classical tradition and in ancient
Egyptian statuary, to find priests with head and face clean-shaved
that we readily believe the custom to have been universal. And yet
there is more than one example extantof bearded priests of Hellenistic
or Roman times. It may be sufficient here to quote the so-called
Barracco Caesar which I still consider represented a Sothis priest,
and a head in black granite from Dimeh, now in the Glyptothek at
Munich (and soon to be published in my Denkmiler) ; where we
see a man wearing a full beard and short but slightly curled hair, who
is shown to be a priest by a fillet ending in two lotus-buds above his
forehead. Fillets of this description are regularly worn by priests
in Ptolemaic Egypt, and we see Harpocrates wearing lotus-buds
exactly like these on Roman terra-cotta figures from the Fayoum.

It seems to me very probable that the frescoes now in the Naples
Museum go more or less directly back to Alexandrian paintings.
More than one detail is wholly Egyptian, and has not always been
rightly understood. On the great fresco showing the priest carrying
the water-jar out of the holy of holies,* we see a priest standing next
to the altar, and holding in his right hand a fan. Fans of this kind we
know to have been already used in the Old Kingdom to kindle the
embers, and even in these days they are to be found in most Egyptian
kitchens. They often consist simply of the wing of a fowl. Right
in front of the altar two ibises are depicted. Ibises certainly lived
in the Alexandrian Isaeum, and were there kept by the priests, But
it seems that at Pompeii, at any rate, instead of keeping live birds,
statues of them were placed there, The Naples Museum has two
figures of ibises® of about natural size, imitating by different materials

' Naples fresco, 8563,

* e.g. Nos. 3491 and 3500,

* eg PL xxx,

¢ Guimet, L’Isis romaine, pl. viii : Helbig, Wandgemalde, 1112.
* Nos. 407 and 409 in the Guida del Museo,
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the colour of the sacred bird. These were found at Pompeii in the
Isis temple, and probably had been used there to represent the living
birds. It is possible that, just as in the frescoes, palm-groves and
gardens surrounded the sanctuary ; but certainly at Pompeii there
was little space for anything of the kind ; and the existence of evidently
large gardens surrounded by walls in the immediate neighbourhood
of the Isaeum, as shown on both the frescoes, seems to me a certain
proof that these paintings picture not the temple of Isis at Pompeii but
some more important sanctuary, probably the one at Alexandria.
It is also evident that the architecture of the frescoes in no way agrees
with the actual remains at Pompeii.

But the most remarkable difference between the old descriptions
and the results of the recent careful examination is in regard to the
other great fresco.! It has generally been considered that a negro or
Ethiopian was dancing there in front of the cella, and various reasons
have been alleged for this dance: he was said to represent the
Nile god, as on his head he wore water-plants. It is, however, difficult
to believe that any Egyptian would have recognized ° Father Nile’
in this disguise, and it seems very improbable that the Nile god should
dance on any occasion. We know him bringing offerings on old
Egyptian monuments ; we see him lying as a venerable old man in
the celebrated Vatican statue; as an old bearded man, although not
always in venerable positions, we find him represented in Alexandrian
terra-cottas. Even in the Isis temple itself there existed a picture
of the Nile god as an elderly man with a large beard, namely, on the
fresco of the arrival of Io in Egypt.2 Could the Nile god be represented
twice in so absolutely different a way ?

Even in the bad copies which have been published some interesting
details may be seen. The face of the dancer resembles a mask of
an animal more than that of a human being, and the body as well as
the forehead and arms is covered with hair. In fact, it is not a negro
but the god Bes, who is dancing here. Instead of the usual feathers
he seems to be wearing water-plants on his head ; but in some terra-cottas
of Roman times we seeupon the head of Bes a cow wandering through
papyrus bushes ; on other occasions the god is wearing a lotus flower
orpalm-leaves on his head. The absence of the feather crown does not
geem to me an insurmountable objection to the explanation of the
dancing man as Bes® I may add that several competent persons
whom I asked to examine the original with me were quite convinced
of this new interpretation. Of course it is not the god himself who
is dancing, but a priest playing the part of the god.

! Guimet, op. cit., pl. ix: Helbig, 1111,
* Helbig, 138.
3 Of. Jahrbuch des allerhichsten Kaiserhauses, vi. p. 83.
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Bes is known to be a god of the dance from the earliest times, and
already in the age of the Pyramids the dwarf dances ‘the dance of
the god". We know him to have been connected with the cult of Isis
and Osiris, although we have as yet no particulars about his rdle. So
weneed not be astonished to find Bes dancing here before the sanctuary
of Isis. Nor need the performance itsclf surprise us. Schacfer, in his
remarkable essay on the Osiris mysteries, has shown that st least as
early as the xmth dynasty. the sncient Egyptians used to perform
the holy scenes of the life and death of Osiris ; and he has collected
many passages referring to similar religions dramas. We now see
that even in Alexandrian times these mysteries were carried on, and
that priests disguised as gods used to appear before the public. Wa
may also quote the fact recorded by Plutarch that Cleopatra disguised
herself in public as Isis ; which she evidently can only have done on
the occasion of festivals, when she played the réle of the goddess.
The custom itself was extremely old. On the Abusir reliefs from the
sanotuary of the sun-god we sec priests wearing the skins of dogs
abovotheir heads. Several statues, mostly of Saitic times, but probably
copying an Old Kingdom fashion, show priests of Thoth with the
skins of apes on their heads and shoulders. The priest imitates tho
appearance of the god, to make himself agreeablo to the god, and to
make his own power equal to that of the god. He becomes the likeness,
the incarnation of the god. From this to the custom of appearing
as a god before the worshippers, and of performing the life and death
of n god there is only one step.
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PRESIDENT'S ADDRESS

By MORRIS JASTROW

Pemarr me by way of introduction to give expression to a sense
of embarrassment at being asked to preside over a section which
comprises so many distinguished scholars far worthier of the honour
which the Local Committee has seen fit to confer upon me,

I am reminded of an utterance of Herbert Spencer that honours
should not be conferred at the end of a man's career as an acknow-
ledgement of results achieved, but that they should be offered as an
encouragement to those who are engaged in their life's work and at
a time when such honours ean act as a further stimulus, It is in
this sense that I gratefully acecpt the appointment, and with it the
task of placing before you a survey of recent work and progress
within the field of Semitic religions, and more particularly since the
last International Congress for the History of Religions held in Basel
in 1904. Before, however, recounting our gaing, let us briefly recall
our losses and pay our tribute to the memory of those who have
been called away from their labours.  Bince the Basel Congress, the last
of the pioneers in the young Science of Religion hus passed away.
I refer to Albert Réville,! the first occupant of the chair for the
History of Religions at the Collige de France, whose name will
always be associated with those of Max Miiller and Cornelis I
Tiele—the trio to whom is so largely due the progress in the
historical investigation of religions, and above all the present position
of the study of religion in the realm of sciences. While Réville's chief
activity lay outside the ficld of Semitic religions, it touched this
field st various points, notably in the last of his larger publications,
& most valuable study of Jesus, representing the ripe fruits of a life-
time's occupation with one of the most important themes in the whole

* Born April 3, 1826; disd Oct. 25, 1008, For a full account of Albert
Héville's carcer ses the article by P, Alphandéry in the Revwe de { Histoire des

Eeligiona, val. Liv, pp. 401423
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domain of religious history.' Nor should we omit to mention the proafl
that he gave of Lhat keen sympathy with present-day problems, which
the scholar living in the seclusion of his study is in constant danger
of losing, At an advanced age he threw himself with the vigour of
youth into the public arena to rmise his voice for truth and
Justice®

Alas! that we are also called opon to moum the loss of his
distinguished son, Jean Réville? Albert Réville died full of years
with his life's work accomplished. Jean Réville was snatched away
in the midst of his labours. During the short incumbeney of his
futher'’s chair to which he was chosen as the natural suecessor, he
maintained the high standard established for it. Many will miss his
genial presence at this Congress, to which he himself had looked
forward with intense joy, and in which he was to have taken m
prominent part. Indeed, to Albert and to Jean Réville is due
the initintive for holding these International Congresses; and it
seems appropriate, therefore, to recall at this moment the eminent
services rendered by father and son to the important canse to
which they devoted their cnergies and activities,

Jean Réville's studies, while covering mainly the early eenturies
of the Christian Churches, cxtended backward into pre-Christian
times, and several smaller publications bear witness to his grasp of
the spirit of the religion of the Hebrews, both in its earlier and in its
later phases. Numerous articles and reviews in the Reone de I Histoire
des Religrions, which he conducted with such signal success for over
twenty years, show the wide scope of his attainments in the general
field of Semitic religions,

Coming to the closer circle, the names of Bernhard Stade and of
Samuel Ives Curtiss will naturally rise to our lips. In Stade? Old
Testament and general Semitic scholarship lost one of its most dis-
tinguished as well as one of its most useful representatives.  Within
the compass of his comparatively short life he accomplished more
than is given to most who have rounded out their carcers. His
Hebrew Grammar and Hebrew Dictionary are standard compilations,

¥ Jéaus de Nazarveth (Paris, 1806 ; 2nd ed., 1003),

* Les Etapes d'un Tntellectuel i propos de Faffisire Dreyfus (Paris, 1898),

* Born Nov. 6, 1854; died May 5, 1608, For an aceanut of his life and
works see I Alphandéry and Engine de Faye in Revue de I Histoire dex Religions,
vol. Ivii, pp. 260-252,

* He died Dec. 6, 1906, See Angust von Gall's skisteh in the Zeltachrift fiir
Altterlamentlicke Wisenschast, 1907, Pp- i-zix, with a biblisgraphy of Stade’s
writings.
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Within the field of religious history, his large work on the History
of the People of Israel and his Biblical Theology arve monuments
of carcful scholarship in combination with rare acumen. He
excelled in constructive and reconstructive synthesis of the results
of critical investigations, to which he himsell largely contributed
through numerous technical articles appearing in the Zeitsehrif?
Juir Alttestamentliche Wissenschgft, which he founded and which
he continued to edit until his death. Samuel Ives Curtiss, who
participated in the Congress at Basel, likewise died in the prime
of life, while engaged in exploring still further the new avenues of
investigation which he had opened up, and which gave promise
of shedding more light on Old Testament problems. Passing
over the names of Professors Otto Peiderer and Albrecht Dieterich,
whose activity lay in the more general field of the Philosophy of
Religion and in the study of symbols and rites, it still remains for
me to recall that in Jules Oppert and Prof. Eberhard Schrader
there have passed away the lnst two of the pioneers in another
youthful science— Assyriology. Jules Oppert was among those who
laid the foundations for the decipherment of the Babylonian-Assyrian
inseriptions. ‘I'hough covering in his activity the entire field of
Assyriology, his main work lay in philology and in the interpre-
tation of the annals and of the legal and mathematical texts rather
than in the field of religious history. Schrader was the first in
Germany to take up the study of the cuneiform inseriptions, and,
thanks to the sound philological method which he employed,
succeeded in dispelling the scepticism still prevalent in regard to
the key to the decipherment of the Bahylonian-Assyrian seript.
Schrader's chief claim to grateful acknowledgement at a Congress
of this nature rests upon his endeavour to apply the new material
cmbodied in the recovered remains of Babylonian- Assyriun literature
to the elucidation of the political and religious history of Israel,
The importance of his Cuneiform Inscriptions and the Old Testament
(first jssued in 1882) is sufficiently attested by the two editions which
he prepared, by the English translation which was made of the
second edition, and by the continuance of the publication, though
ulong new lines, through two distinguished contemporary scholars—
Professors Hugo Winckler and Heinrich Zimmern.

The name of Winckler brings us to one of the most signi-
ficant of recent movements in the domain of studies, bearing
on the history and interpretation of Semitic religions. Whatever
onc’s attitude may be towards the astral-mythological key which
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Winckler has put forward and with which he proposes to unlock
the mysteries and intricacies of ancient Oriental thought, and to a
large extent, also, of ancient Occidental thought, certainly the views
of the school which he has gradually gathered around him ean no
longer be ignored. Next to Winckler, Dr. Alfred Jecemias is the
chief mouthpiece for the ancient Oriental world-conception (* Altorien-
talische Weltanschauung *) which is supposed to underlie Baby-
lonian culture in its various phases, and which through Babylonia
and Assyrin spread throughout the East and West. Wielding a
fucile pen, as does Winckler himself, Jeremias understands how
to present the views of the school in a manner more palatable to
those who have leanings towards orthodoxy in matters of religion
than is the case in the coldly rationalistic colouring which marks
Winckler's writings,

Let me endeavour to state as briefly and as simply as possible
the Winckler-Jeremins thesis which so directly touches on Semitic
religions in general. Behind the literature and cults of Babylonia
and Assyria, behind the legends and myths, behind the pantheon and
religious beliefs, behind even the writings which appear to be purely
historical, lies an astral conception of the universe and of'its phenomena,
affecting all thought, all beliefs, all practices, and which penetrates
even into the domain of purcly secular intellectual activity, including
all branches of science cultivated in antiquity. According to this
astral conception, the greater gods were identified with the planets,
and the minor ones with the fixed stars. A scheme of correspondence
between phenomenn in the heavens and occurrences on earth was
worked out, The constantly changing appearance of the heavens
indicates the ccaseless activity of the gods, and since whatever
happened on earth was due to divine powers, this activity represented
the preparation for the terrestrial phenomena, and more particularly
those affecting the fortunes of mankind. So far we can accept the
theory of the new school, but the ways begin to divide with the
further insistence that this conception of the universe involves ex-
tensive astronomical knowledge in carly times, such as the theory
of the precession of the vernal efquinox, and that, furthermore, all
myths and legends and even historical events were so closely
associated with this astral theology as to be interpreted in terms
which reflect the movements of the sun, moon, and planets, and the
other phenomena of the starry universe, Proeeeding further, it is
claimed that the astral-mythological cult of ancient Babylonia became
the prevailing * Weltanschauung* of the ancient Orient, and that
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whether we turn to Egypt or to Palestine, to Hittite districts or to
Arabin, we shall find these various cultures under the spell of this
conception. It is impossible at this time to enter into details. For
these one must be referred to the numerous monographs of Winckler
and Jeremids," but attention should at least be called to the manner
in which this theory is applied not only to the traditions in Genesis,
but in other of the sacred books. Not merely the patriarchs them-
selves become personifications of the sun or moon, but incidents
recorded of them are variations of certain *motifs” (to use the musical
term) whose real significance is to be found when transferred to
phenomena in the heavens. This peculiar intellectual process is
extended far down into periods that are definitely historical, and it
is claimed that even in the case of the Hebrew monarchs like David
and Solomon, the chroniclers and annalists are so under the spell
of the astral world-conception that, in giving expression to historical
incidents, they cannot avoid the form and formulas of astral-mytho-
logy. Winckler sums up the wide scope of the theory by saying
that there have been only two ¢ Weltanschauungen® in human history
—the ancient Oriental and the modern scientific conception of the
universe —and that the sway of the former may be traced to the begin-
ning of the new era of scientific thonght.

It is not my purpose here to enter into an extended discussion
of the theory, and T must content myself with pointing out that what
seems to me to be its main defect is the ambition of its advocates
to apply it indiscriminately. It is hard to believe that there should
be a single key to unlock all mysteries and problems of antiquity
or even of the ancient Orient; but even if such a key exists, it
seems almost preposterous to suppose that we should be in possession
of it, when so much of the early history of the Orient is still obscure
and so much more still unknown, awaiting the spade of the explorer
and after that the patient ingenuity of the decipherer.  The ad-

! Sece especinlly the following works of Winckler : A rabiseh-Sesnitiseh-Orien-
taliseh (1001) ; Die Weltanachawing dex Afton Oriewte '(1904) ; Himmela- wod
Weltenbild der Babylonier ule Grundlage der Weltansehawsng wnd Mythologie aller
Vlleer (1003) ; Der Alte Orient und die Geschichtsforschung (1908) ; Die babalonische
Weltachiipfomg (1908): Die babylonische Geisteskultur in ihren Hesichungen zvr
Kuiturentwickeling der Menschheit (1007) ; and of Jereming : Dae Alte Terlament
im Lichte dee Alten Orvients (2od ed., 1900) ; Die Panbabylonisten ; Der Alte Grient
iund die igyptische Religion (1907) ; Habylonischex im Newen Testament (1905) 5 Dris
Aiter der babylonischen Astromomic (1008). The entire theory received its
stimulus from the elaborate work of Edunrd Stucken, Astvalwythen der Hebriler,
Babylonier und Aegypter in five vols, (Leipeig, 1806-1007), which applivs the
fastral " test to the myths of various peoples,
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monition of festing lente, nlways in place in matters of scholarship,
must be particularly borne in mind in the case of theories, theses,
and hypotheses involving wide gencralizations; and one reason
perhaps why the theory has not met with more sympathy among
conservative scholars is an apparent impatience on the part of its
advoeates, who proceed by leaps and bounds rather than step by step.
The result is that the weak spots of the theory are seized upon by
opponents and somewhat unduly emphasized. T personally helieve that
Winckler and Jeremias have succeeded in showing the wide influence
exerted by mythological * motifs* over the heliefs and mental attitude
of a considerable portion of the Orient, and that the connecting link
between Oriental and Oceidental culture is to be sought within this
field. There is also every resson to believe that the Euphratean
culture represents the source and mainspring of this influence, but
I am inclined to believe that the age of the so-called ¢ Altorientalische
Weltanschaoung * has been exaggerated, and that it is a mistake
to convert it into a formula for universal application. An astral
theory of the universe is not an outcome of popular thought, but
the result of a long process of speculative reasoning carried on in
restricted learned circles. Fven astrology, which the theory pre-
supposes as a foundation, is not a product of primitive popular
fancies, but is rather an advanced scientific hypothesis—advanced
and scientific, naturally, in comparison with views regarding the
universe and its government which belong to the childs age in
the annals of mankind. It is too early to predict the fate of the
Winckler-leremins theory, except that it seems safe to suy that it
will not be accepted in the mther extreme form jn which it is at
present set forth.  On the other hand, no scholar working in the field
of Semitic religions nor in the general field of religious history can
afford to be indifferent to it, much less to ignore it, There are
indeed signs that the modifications which it will surely have to
undergo are imminent, and that the definite results of the researches
of its two indefutigable and leading advoeates will ere Jong become
part and parcel of our newly ncquired knowledge,

Prof. Jensen,' strikiug out for himself, though on lines that betray
the influcnce of the nstral-mythological theory, interprets the Baby-
lonian epic of Gilgamesh s representing, both in its entirety and in
its special episodes, the course of the sun along the heavens, while
Eabani, the friend of Gilgamesh and the second figure in the epic,

Y Dar Gilgameasch-Epos in der Waltliteratur, val. § {Strassburg, 1006).
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symbolizes the carth. The main purpose of the work, however,
is to set forth the wide influence of the epic in the ancient world.
The title of the book, The Gilgamesh Epic in World-literature,
expresses the author’s main thesis that not only are traces of the
tale to be found among many nations—which had been previously
shown by several schdlars—but that the story has so deeply entered
into the traditions of various nations of antiquity, more particularly
among the Hebrews and Greeks, as to make those teaditions
practically forms and variations of the mythological themes and
‘motifs —the term used by Jensen himself—to be found in the
Babylonian epic. The first volume, covering over 1,000 pages,
deals with the Old and New Testaments exclusively. In a second
he proposes to extend the investigation to the myths and traditions
of the Greeks and Romuans and no doubt to other groups.  Jensen is
nothing if not radical in the application of his thesis, and under his
guidanee the prominent figures in the pages of the Old Testament -
Abraham, lsanc, Jacob, Joseph, Moses, Aaron, Joshua {of whom
he recognizes two  Old Testament traditions and suggests the possi-
bility of a third), Elijab, Elisha, Saul and Samuel, David, Jonathan,
Absalom, Jeroboam, and Ahijah, &ec., &c., become a form either of
Gilgawesh or of Eabani. The oppression of the Hebrews by the
Egyptians is claimed as a parallel to the distress of the Ercchites in
Babylonin, which is recounted at the beginning of the Gilgamesh epic.
Gilganicsh appears as the saviour, just as Moses releases the Hebrews
from their plight. Gilgamesh is aided by Eabani, and in the same
way Moses is joined by Aaron. Hence Moses is a Gilgamesh and
Aaron is an Eabani,

It would not be just, in the case of an eminent and meritorious
scholar like Prof. Jensen who has given many years to the preparation
of his work, to attempt a brief eriticism. Researches of this character
can neither be accepted nor dismissed with a few words. The
illustration I bave chosen will, however, show at once the strength
and the weakness of the method followed by Jensen, Parallel touches
in historical events, separated by centuries and by vast tracts, are
proverbially common, and when events of the remote past become
blended with nature myths there are added further parallels which,
since these myths symbolize the same phenomena in nature, are
almost inevitable. On the other hand, the very quantity of the
parallels adduced by Jensen out of the wealth of Old Testament
traditions constitutes an argument in favour of his genernl thesis
that cannot easily be pushed aside. Making due allowance for the



238 IV, Religions of the Semites

play of coincidences, and for the rather artificinl resemblances on
which Jensen sometimes luys undue stress, there still remains a suffi-
cient residunm to justify the assumption that the Babylonian epic
has, with the spread of the influence of Babylonian culture, left its
traces among the Hebrews, as it certainly did among the Greeks and
possibly elsewhere, Whether the thesis can, however, be accepted in
the wide applieation for which Jensen pleads may well be doubted,
A scholars thesis, which he has produced and carefully nurtured,
whose growth he has closely followed, which abides by him day and
night, becomes his favourite child. Favourite children, petted and
fondled, are apt to be somewhat spoiled—but that is no reason for
consigning them to perdition.

It must not be supposed that wide generalizations and largely
applied theses sum up the work done within the domain of Assyriology.
The past three years have been marked by a solid advance in our
knowledge of the oldest and most difficult cuneiform texts, known as
Sumero-Akkadian, This is in large measure due to a French scholar,
Frangois Thureau-Dangin, who has furnished a translation of the
historical and votive inscriptions in Sumero-Akkadian'; and since
these contain a large amount of material bearing on the Babylonian-
Assyrian religion, Thureau-Dangin’s work represents a valuable con-
tribution to this subdivison of Assyriology. The Sumero-Akkadian
texts farnish in fact the basis for the study of the Babylonian pantheon
as well as for the earlier forms of beliefs and rites. Dr. T. G.
Pinches and Prof. Prince, of Columbia University, have also heen
active in this field; and it is gratifying to add to these names that
of a young scholar, Dr. Stephen Langdon, recently appointed to a
special chair for Assyriologicul research at Oxford, whose activity in
interpreting the Sumerian religions literature has already borne good
fruit, and gives promise for the future,

Prof. Zimmem, of Leipzig, pre-eminent in all that pertains to
the domain of the Babylonian- Assyrian religion, has likewise devoted
himself to the study of Sumerian hymns, with the result of advancing
the interpretation of a number of them containing laments, chiefly
on the part of the goddess Ishtar, for the lost Tammuz.® The evidence
thus brought forward for the early existence of an extended Tammuz
cult is most significant. Complementary to the hymns lamenting

Y In French—ZLes Inscriptions de Sunier ot d Alked (Paris, 1604) ; in German —
Ihe sumerischen und alkkadischen Kinigrinschriften (Leipzig, 1907).

* * Sumerisch-babylonische Tamualieder* (Berichte der Kgi. Saeha. Ger. d. Wiss,,
Philol-Histor. Kiwgre, vol. lix, pp. 201-252),

' TR T
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the decline and decay of vegetation as symbolized by the death of
Tammuz, we should expect a cyele of exultant songs celebrating the
return of Tammuz in Lhe spring, after the winter rains have ceased.
The results of my own work, which happens to fall within the same
field of Babglonian-Assyrian religion, I shall have occasion to touch
upan in & paper for the Semitic section,

In passing from Assyriology to Old Testament studies, we come
from one of the youngest of the scisnces to one of the oldest; and
yet even here we find scholars still engaged upon problems which have
all the aspect of being fundamental. It is, indeed, somewhat of
n disappointment to find results that only a few years ago appenred
definite, questioned and rather seriously questioned. It is not
merely the adherents of the Winckler-Jeremins theory who have
taken up an attitude of opposition to the reconstruction of the
religious history of the Hebrews on the basis of the critical work of
the past two generations associated with such names as Reoss, Graf,
Ewald, Kuenen, Dillmann, Robertson Smith, Wellhnusen, Stade, and
Budde; but within the camp of the critical school, there is at least
one notable defection. Prof. Ferdmanns, oecupying the chair of
Kuenen at Leyden, begins a recent work ! by the statement that he ¢ has
cut loose from the critical school of Graf-Kuenen-Wellhausen®. He
questions the very starting-point of the development of Old Testament
criticism,—the distinction of sources in the Pentateuch by Astruc
in 1753, through the differentiation in the use of Elohim and
Yahweh. According to Eerdmanns, the use of Elohim in the Book
of the Covenant does not refer to the God of Israel, but is to be
taken as a plural, and he endeavours to apply this view to the stories
in Genesis, which he claims even in their latest form show a polythe-
istie colouring, He regards ns the fundamental error of the school in
which he was reared the assumption that the older =ources have heen
re-edited and reshaped from a strong monotheistic point of view, with
the intent of making them accord with the teaching and spirit of the
great advoeates of Hebraic monotheism—the prophets. The very
existence of the *Priestly Code’—one of the bulwarks of modern
Biblical Criticism—is threatened by Eerdmanns’ radical thesis.

It is too carly to predict the effect of this bombshell in the
eritical camp, but one is inclined to question a priori whether the
work of generations can be undone in so simple a fashion—unless
indeed we assume the position that there are no such things as

v Altestamentliche Studien (Giessen, 1008) : I die Komposition der Genesis, 11, die
Vargeschichle fvrocis,
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definite results in research, and that scientific work represents merely
the swinging of a pendulum from one side to the other—an ngreeahle
play, but not thoroughly real. To be sure, there is this to be said on
the other side—namely, that the critical school has gone too far in the
attempt to distinguish further sub-sources within mgin currents.
When single verses are broken up into three sections, @, b, and ¢,
and each assigned to a different writer or to the representative of
a different school of thooght, it is not surprising that a reaction
should set in. T recall a remark that Renan was in the habit of
making in his lectures at the Collige de France, to wit, that if the
composition of the Hexateuch had been as complicated a process as
some of the adherents of the critical school were inclined to believe, it
was hopeless to expect modern scholarship to be able to trace it in
detail. We must, I think, content ourselves with a recognition of
the main currents uniting in the stream of the literary methods
followed by the schools of Hebrew writers and compilers, and aceept
the warning not to carry too fur a eritical analysis of texts that have
gone through so many vicissitudes. On the other hand, nothing
can be more foolish than to suppose that, because the critics eannot
agree on questions of detail, the results of scholarly investigation
are not to be trusted or to be rejected. Scholarship of the highest
order necessarily reaches out beyond the collection of mere data and
material to tasks involving interpretation, synthesis, and reconstruc-
tion. In these realms there is ample play for the individual mind,
and it is here likewise that with increase of knowledge, and with the
better understanding of material already secured, modifications of
views and changing trends of thought are to be frequently expected.
The historical and the exact philological method applied during three
generations to the Old Testament has—it may safely be said—yielded
certain definite results that can only be questioned if we question
the right to apply the method holding good in all other domains
to & liternture that is regarded as sacred by a large proportion of
mankind,

An admirable piece of constructive work that is well caleulated to
inspire confidence in the work of the eritical school is Prof. Karl
Budde’s history of Old Testament Liternture! to which Prof. A,
Bertholet has added the chapters on the Apocrypha and Pseud-
epigrapha. Differing from the ordinary Introductions by its treat-
ment of the subject from the point of view of literary construction,
the position of the work in a series devoted to the literatures of

! Geschichtn der althelwitiechen Litteratour (Leiprig, 1008),
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the East! is in itself a noteworthy feature, Carefully avoiding
questions of detail, especially those still in dispute, Budde presents
in general outlines the direction taken by the ancient Hebrew
literature in the course of its development, from the days of the
kingdom in which he places the beginnings of literary efforts to the
threshold of the Christian Era.

The story told in an agreeable and vivid style betrays the sure
hand of the master, and I single the work out here because it forms
a suitable test by which to gauge the actual outcome of modern
scholarship. No one who reads it can doubt for a moment the
positive results of what is still sometimes decried as destructive
scholarship. One feels here that doubtful hypothesis and mere
speculations have been left behind, and that while much remains
obscure and may for a long time remain so, we are marching on
solid ground.

The same impression of solidity is made by another production,
completed since our last Congress and, as I have no hesitation in
pronouncing, one of the most important contributions to the study
of the Hebrew religion. I refer to the Hebrew Dictionary which
still bears on its title-page the honoured names of Wilhelm Gesenius
and Edward Robinson, but which is practically the work of three
scholars of the present generation, Brown, Driver, and Briggs?; with
the lions share of the work falling to the lot of the chief editor,
Prof. Francis Brown. If the Bible is to be regarded as a source
of inspiration, then the Hebrew Dictionary may be defined as ‘the
beginning of wisdom’. A study of the terminology of a religion
frequently furnishes points of view that illumine an entire series of
facts. Word studies have in fact played an important part in the
analysis of the Hexateuch, and it is now possible to carry them on and
to control the results in a manner which would have been regarded as
a boon by the students of two decades ago. The entire work of three
generations of critical study of the Old Testament is practically
registered in this splendid production, which likewise uses the
additions to our knowledge of Hebrew through comparative Semitic
philology.

The task of the lexicographer is both unselfish and thankless.
He works in order to save work to others, and so largely is he limited
to merely registering material that he has little opportunity for putting

! Litteraturen des Ostens, published by Amelang, Leipzig, comprising Arabic,

Turkish, Persian, Indian, Chinese, Japanese literatures, &e.
* A Hebrew and English Lexicon of the Old Testament, &e. (Oxford, 1892-1906).
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his own personality into his compilation. More fortunate is the
eompiler of a commentary, and while it must be his fint aim con-
scientiously to reflect present-day accepted knowledge, it is his privilege,
at least in the case of disputed points, to present his own views by the
side of others. A sign of the great activity prevailing in ®ld Testament
studies is the large number of series of commentaries to the Bible
now appearing or recently completed. For various reasons, the first
mention belongs to the International Series, which with each succeed-
ing volume assumes a more secure position in the world of scholarship.
Amos and Hosea by the late President Harper of the University of
Chicago, Psalms by Dr. Briggs, and Ecclesinstes by Prof. Barton,
represent the additions to Old Testament Books since 1905, In
German we now have two series completed ; one edited by Nowack,
the other by Marti, the former more detailed and reflecting to
a larger extent individual views, the latter admirably adapted to
the needs of students by the concise form in which its abundant
material is presented. It is to be hoped that the interruption in
the publication of the ¢Polychrome® Bible is only temporary, and
that the indefatignble editor, Prof. Panl Haupt, will be able to
complete his large undertaking.

An endeavour to secure an improved text of the Old Testament, but
limited to such changes as reflect the consensus of modern scholarship,
is represented by the Biblia Hebraica edited with the co-operation of
a group of eminent scholars by Prof. Rudolph Kittel, The edition
has been generally accepted as satisfactorily fulfilling its purpose,
which is to furnish a common basis from which as a point of
departure further eritical work can be carried on.

As still lying within the field of Old Testament religion, the
unlooked-for discovery some years ago of material bearing on the
life of the Jewish colonies in Egypt—so admirably edited by
Messrs. Sayce and Cowley '—has been followed by further finds that
illustrate the relation of these Jewish colonies to the Mother-Church
in Jerusalem during the period of Persian supremacy. Perhaps the
most significant feature of these new documents is the proof they
furnish that the Deuteronomic ideal of a central and single sanctuary
was not yet put into strict practice, since offerings are brought at
a sanctuary outside of Palestine.

! Avamaic Papyri discovered ot Asswan (London, 1908),
! Published by the Furk and Wagnalls Co. (New York, 1902-8) in 12 vols,

ander the general editorship of Isidor Singer,
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The completion of the Jewish Encyclopaedia® represents a contribu-
tion of the first order to the study of the Religion of the Ancient
Hebrews as well as to the earlier and later phases of Judaism reared
on the ancient foundations; and this testimony can be given to it
despite the inherent defects of a first attempt at an undertaking of
such magnitude. As an adjunct to the Jewish Encyclopaedia one may
regard the Monumenta Iudaica'—a most ambitious endeavour to
compile some of the more important material in the extensive Jewish
and Rabbinical Literature. The beginning is to be made with
German translations of the various Aramaic versions of the Old
Testament known as the Targums (Bibliotheca Targumica), which is
to be followed by a Talmudic series (Monumenta Talmudica), in-
cluding a subdivision designated by the somewhat vague title of
Babel-Bibel. It must be confessed that while the names of the
editors furnish a guarantee for scholarly work, the plan seems to
be somewhat chaotic, and what has been issued is not calculated to
inspire confidence,

In this connexion let me direct attention to a capital little
sketch of Judaism by Mr. Israel Abrahams of Cambridge, pub-
lished in the Constable series of * Religions Ancient and Modern’
(London, 1906). Within a compass of one hundred pages the author
outlines both the main currents in the development of this religion
and its salient phases. The sketch merits a place by the side of the
late James Darmesteter’s essay, Coup d’@il sur I"Histoire des Juifs,?
to which it may be regarded as, in a measure, complementary. With-
out assuming an apologetic tone, Mr. Abrahams presents a sympathetic
and at the same time a philosophic treatment of his theme ; and while
intended, primarily, for a general public, the volume contains many
fruitful suggestions of value also to the special student.

Compilation of works summarizing the results of past investigations
seems to be the order of the day. A large undertaking under the designa-
tion ¢ Kultur der Gegenwart ',* aiming at a summary of our knowledge
in all departments of research, includes a volume on Oriental Religions
in which Israel is treated by Wellhausen, Babylonia and Assyria by

! Monumenta Iudaica . . . herausgegeben von August Wiinsche, Wilhelm
Neumann und Moritz Altschiiler (Vienna and Leipzig, 1906).

? Paris, 1881.  Also included in his volume Les Prophétes d Israél (Paris, 1892);
English translation in Selected Essays of James Darmesteter (Boston, 1895),

* Edited by Paul Hinneberg (Berlin, 1905). The work is to comprise four
grand divisions, the first embracing religion, philosophy, language, literature,
music, and art ; the second statecraft, sociology, and economics ; the third the
natural sciences ; and the fourth the technical arts,
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Carl Bezold, Islam by Goldziher, Egypt by Erman, India and Persia
by Oldenberg, and Christianity by Harnack, Jillicher, and others. The
indefatigable Dr. Hastings announces as ready the first volume of a
Dictionary of Religion and Ethics. To students of Semitic religions
as to students of religion in general, such a work, despite its necessary
gaps and imperfections, will be indispensable, and we may expect from
it, when completed, as well as from a similar work to be published
in German,! a farther stimulus to the historical study of the great
religions of the past and of the religious problems of the present age.

Within the field of Islam, likewise, the two most notable under-
takings to be singled out in this rapid survey are works of compilation.
After many years of preliminary labour, the publication of the

of IFsdam has begun,® the international character of
which is not only illustrated in its list of contributors, which includes
the Arabic scholars of two continents, but in the trilingual feature,
the parts appearing simultaneously in English, German, and French.
The work is to consist of three volumes of about 1,000 pages each,
and is to cover geography, ethnology, and biography as well as the
religion proper. It is safe to say that there is no work in the whole
domain of Semitic Religions more urgently needed. Such a work will
serve to sum up the labours of the large array of brilliant scholars, from
De Sacy, Fleischer, Ewald, and Dozy to Nildeke, de Goeje, Robertson
Smith, Goldziher, Wellhausen, Margoliouth, Browne, Bevan, and Mae-
donald, and their pupils, who have devoted themselves to furnishing
material for the historical study of Islam and who have made such
notable contributions to the interpretution of Islamism in all its
phases,

Another undertaking of a large character, and all the more note-
worthy because it is the work of one man, is the compilation of
extracts in Italian translation from the chief Arabic sources for the
study of Islam, Three large volumes of folio size, each containing
over 600 pages, have alrendy been issued by the indefatignble Prince of
Teano, under the title of Annali dell’ Islam.” This brings the collec-
tion of the material, which is arranged chronologically under suitable

1 e on in Gexchichie egenwart,  Handwiirterbue -
‘mﬁﬂﬂm Darstellung, nn!lt“:ﬂ:ﬁrh.ng \'mHHm"]m: {‘::nl:m:nmw};:
Seheel, herausgegeben von Friedrich Michael Schiele (Tibingen, J. C. B, Mohr).

* Eneyelopacdia of Ilam. A Dictionary of the Geography, Ethnography, and
Biography of the Mohammedan Peoples. Prepared hy a number of leading
Orientalists under the supervision of Dr. M. Th. Houtsma, Editor-in-chief, &e.

{ Leyden, 1908).
* Annali deil’ Telay, compilati da Leone Caetani, Principe i Teano (Milan, 1005).
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headings embodying the chief events of each year, to the twelfth
year of the Hegira. The work will comprise nine volumes, with
three additional volumes for indices. By the stupendous nature of
the undertaking Caetani links his name to. those great compilers
of the past, Assemani and d’Herbelot, and it is needless to add that his
work will be an indispensable aid to every student of Islam. The
elaborate introduction and the full discussions which Caetani adds to
his extracts will facilitate the use of the sources from which he
draws, Thus, by having extracts from various writers bearing on
the same event brought before him, the special student is aided
in his task of applying critical methods to separate the unreliable
and manifestly false from what is trustworthy in the compilations
of the Arabic historians.

In a rapid survey of several general works on Mohammed and
Islam that have appeared during the past three years, it is possible
to refer only to Prof. D. 8. Margoliouth's Mahammed and the Rise of
Islam (New York, 1905), which, however, also takes precedence of
others by its thoroughness and by the literary charm of presentation,
New sources have been used by the distinguished scholar, who brings
to his task a wealth of learning that is not limited to one field, but
extends to many others. Even more important than some of the
detailed points in the career of Mohammed, more particularly of the
influences by which he was surrounded, which are set forth in a new
and striking light, is the keen and brilliant psychological analysis of
the character and the methods of the Arabian prophet and leader.
Data from Modern Psychology, and more particularly the results
of the scientific investigations of Spiritualism, as well as incidents in
the history of Mormonism, are skilfully introduced to heighten the
effect of the picture drawn by Prof. Margoliouth ; and if asked to
single out a chapter in a work which should be read in its entirety,
I should like to point to the one on ‘Islam as a Secret Society’ (by
which he means the early years of the new faith) as a particularly
striking illustration of the author’s method and of his masterly
grasp of the subject. Passing by various contributions of Professor
Goldziher to the elucidation of important features in Mohammedan
theology '—the field in which he is the acknowledged master—let me
at least mention in a word the important summary by René Dussaud
of the results of epigraphical finds of the last decades in Syria, with

! In the Zeitschrift der deutschen morgenlindischen Gesellschaft, the Archiv
fiir Religionswissenschaft, in the Orientalische Studien in honour of Noldeke

(Giessen, 1006), &e.
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their bearings on pre-Islamite days in Syria.! The part of special
interest to us is the chapter on the pantheon revealing, among other
things, the extended worship of Allah and Allat, five or six centuries
before Mohammed and in districts far removed from what had been sup-
posed to be centres of the cult of these deities.  This worship points to
a close connexion between various parts of Arabia in early days—a con-
nexion that must also have been n factor in the work of Mohammed
and his lieutenants in welding the Arabs into a united people.

Islam has an interest not merely to the student of the past, but
also and no less to the observer of the present; and with the growing
contact between East and West it requires no gift of prophecy to
predict encounters, both friendly and hostile, between the opposing
forces represented by Christendom and Islamism, The task of the
student of religions, whose eye is directed to the present, is therefore
one of practical importance and not merely of intellectual or historieal
interest. To this category belong such warks as Vollers' interesting
volume on Weltreligionen (Jenn, 1907), in which the main currents
of thought in Buddhism, Christianity, and Islun are taken up and
sympathetically discussed, An interesting parallel is sugested
between the gospels representing various streams of tradition regarding
Jesus and the so-called Hadith literature, which aims to put together
the traditions about Mohammed. Dr, C. H. Bocker's monograph on
Christenthum und Islam (Tiibingen, 1907) also has bearings on modern
conditions. He seesin Islam as in Christianity an offshoot of Oriental-
Hellenistic culture and thought. The modern influence of the Occi-
dent on the Orient is discussed in Vambéry's Westlicher Kultureinfluss
im Osten (Berlin, 1906), which scts forth the changes to be noted in
Islam since 1875, when Vambéry's work on *Islam* ppeared, That
European influence has even penetrated into the famous Arabic
Univensity of Azhar in Cairo may be gathered from Arminion's
L' Enscignement, la Doctrine et la Vie dans les Universités Musulmanes
& Egypte (Paris, 1907).

A scholar combining & profound knowledge of the past of
Islun with an extended study of its present condition and its
practical workings is C. Snouck-Hurgronje, whose former work on
Mecca revealed phases of life in the sacred centre of Islam that
had escaped previous visitors, His keen powers of observation
mmmifrﬂtedinihnmdegmin!ﬁnrmﬂutudynfidm
in parts of the Dutch Indies under the title of T%he Achehneset It

! René Dussaud, Les Aruber en Syrie avunt Flslam (Paris, 1907),
* London and Leyden (1908). Translate by A, W, 8, O0'Sullivan,
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covers in great detail social conditions, enstoms, rites, and laws of the
natives of Northern Sumatra, and shows conclusively that Tslam in
those distant parts is merely a thin veneer over primitive rites and
old-established customs which are only modified sufficiently to make
them accord.on the surface with Mohammedan orthodoxy. What
Snouck-Hurgronje has done for the onc extreme of the scope of
Islamic influence, Eduard Doutte is doing for the other extreme—
Morocco.  His work,' when completed, will be an exhaustive study of
the rites and customs existing in this old bulwark of the most fanatie
form of Islam, towards which the eyes of all Europe are again turned
at the present time. To these two works must be added as a third
Lord Cromer's Modern Egypt (London, 1908), which, though written
from a somewhat different point of view, has this in common with
Snouck-Hurgronje's and Douttd’s, that it represents the result of long-
continued observation and study of present-day conditions in a country
which has witnessed the enforced contact with a foreign civiliztion,
With the profound changes going on under our very eyes in so many
Islamic countries—in Turkey, Persia, Egypt, Algiers, and Morocco—
and with others certain to follow upon such an important departure
as is involved in the completion of the railway from Damascus to
Medina—opened to traffic on Sept. 1 of this year *—with the prospect
of its extension to Mecea itself within a twelvemonth, the importance of
such studies as those of Vambéry, Snouck-Hurgronje, Doutté, and
Lord Cromer can hardly be overestimated in preparing us Europeans
to gmpple with the serious problems of the next decades, To under-
stand a problem is half of its solution, and often the more difficult half,

o understand one another sums up also in large measure the real aim
in the historical and unbiased study of religions; for religion has been
everywhere and at all times the clearest and most significant expres-
sion of a people’s aims and its ideals—an unfailing symptom of a
nution’s peculiar genius, Tt seems to me that the student of religions
should regard it as one of the privileges of the subject engrossing his
attention that, though he study forms of religion which belong to the
past, he is always in close touch with the present. A religion that
unites all mankind has never yet existed and may always remain the
dream of visionuries, but the touch of nature that makes all mankind
of one kin is the power of faith— expressed in an infinite variety
of forms—in the unseen and the unknown. The study of Semitie

! Merrikech (Paris, 1003),

* Sea the Duily Teleyraph of Sept. 6, 1008, and Martin Hartmaon, * e
Mekkabuhn " (Orientolistivehe Litevaturzeitung, xi, No. 1),
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religions constitutes an especially striking illustration of this truth,
not only because from centres of Semitic thought there have gone
forth the three religions that have encireled the entire world, but
also because the phases of religious thought and practice through
which the Semitic groups have passed, fairly represent the chief
varieties of religious faith, beginning with a materialization of the
powers dimly felt or more clearly recognized, and rising to the
spiritualization of those same powers. i

1 have attempted in a rapid and a most imperfect survey to
give you a picture of the manifold activity prevailing in some of the
sections of this wide field. Portions of the field, apparently remote,
and yet on that account no less important, I have not even been
able to touch upon, but I trust at least to have shown you what
a vast amount of work is being done by a comparatively small band
of scholars, seattered throughout the world but who are united by a
common interest in a great theme.  We may feel confident that as the
years go on the small band will grow to be & large one, for signs are
everywhere apparent of a steadily increasing interest in the historical
study of all religions. These Congresses have done their share in
promoting this interest, and I feel sure that the one which we are
privileged to hold in this ancient seat of learning, whence so0 many
important movements for the advancement of human thought and
human ideals have emanated as from a natural centre, will help also
to dispel that indistinct fear of the study of religions which appears
still to be felt in certain quarters. Religion has everything to gain
and nothing to lose from a dispassionate study of its manifestations
and its phenomena.

To us coming from various quarters of the globe it is itself an
inspiration to catch somewhat of the classic spirit of this beautiful
spot. To be in Oxford is to drink from a font of wisdom that fows
on perennially and to gather fresh strength for the larger tasks which
ench one of us hopes still lie before him.
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A CHAPTER FROM THE BABYLONIAN
BOOKS OF PRIVATE PENANCE

By STEPHEN LANGDON. (ABSTRACT)

THE most ancient liturgical literature which we possess in cuneiform
characters is Sumerian. From it the Babylonians borrowed not only
their religious literature, but their principle of classification into public
and private services. Of these the public services are evidently much
the older. Theearliest liturgical form evolved by the religious instinct
of humanity was called ‘wailing to the flute’;* and though some public
psalms of the kind are really hymns of praise containing no indication
of sorrow or penance, yet the title itself reveals the original motif.
And not only this but the entire history of Sumerian and Babylonian
religion, extending over a period of three thousand years, contains
in the public services a dominant note of penance and fear of the gods.
Religion is primarily a social expression of humanity, and it is the
expression of their helplessness and their sinfulness. This does not
imply that the Babylonian view of life was pessimistic ; their chief
desires seem to have been long life, and descendants to minister to
their cults in memory of the dead. Yet, after all, their public liturgies
and psalms leave upon us, as they must have left upon them, an
impression of indefinable longing to be more pure.

Although the public liturgical forms are the most primitive, yeb
services for private devotion have come to us from a very early period.
It is, however, probable that the first rituals evolved for the benefit of
the individual were incantations and magic acts for healing the afflicted,
who were supposed to be in the power of the demons. So far as we
now know these rituals were performed in small huts, outside the cities
in the plains, and preferably by the river’s bank. If the symbolic act
of magic were the use of holy water, the ritual was called * Incantation
of the bit rimki or house of washing’, or ‘ Incantation of the bit sala@’
me or house of baptism’; or, if the symbolic act consisted in employing
salt and baked cakes, it was called  Incantation of the bit nari or house
of light>. So then from very primitive times two kinds of sacred
liturgies grew up, one of public penance and praise, another of incanta-
tion for private persons. The former was confined to the temple, the
gecond to small huts in the fields.

' gr-§em-ma, in Semitic §igi; for a list of titles of these psalms see iv. Raw.
53, col iii. Several early Sumerian erfemma hymns have been published in
Cuneiform Texts from the British Museum, pt. XV, some of which are translated
in Babyloniaca, vol. ii, and the entire collection in the writer's Sumerian Psalms.
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For the temple services, which on the basis of the ancient pealms
to the flute (or lyre) were elaborsted at great length, the Babylonians
sel, apart special days called ‘Sabbath’ days or days of public lament.!
These were the seventh and fifieenth of each month, and perhaps also
the twenty-first and twenty-cighth,

But the Sumerians evolved a still higher Iltnrgmnl form, called

* prayers of the lifting of the hand *, intended for private devotions in
the temple. These were said by tho worshipper, standing with right
hand upraised before his god and the left hand placed across the
waist ; at this early period grew up the practice of making small
stone cylinders, npon which were incised a religious scene and the
name of the owner, a dedication or some mark by which the cylinder
could be identified from any other. These were used as private seals.
Now the most common scene of all the many hundreds which have
been found is the representation of the owner standing before his god
with right hand upraised in adoration. He is most often represented
us led to his god, who is seated upon a throne, by a minor deity and
followed by another. This is of course a mere fantasy. Not until
later times are seal impressions and seals found, on which the wor-
shipper is represented as led to his god by a priest.?

It is not altogether safe to infer that no priest was present for
the recitation of these private devotions. The great classification
tablet of Bumerinn and Babylonian liturgical literature [iv. Baw. 53]
ends by saying, that these public and private temple services belong
to the kalit priests or psalmists. Certain it is, at least, that the adipu
or priest of incantation had nothing to do with the temple services,
which were confined to public and private devotions, It must be
considered & backward step in the history of religion, when in Semitio
times the aspw priests were allowed to use the private prayers of the
lifting of the hand in their incantation services. Naturally the ' house
of baptism *, * house of washing," and * house of light ' rituals represent
the practical side of all ancient religion. That which seemed essential
to the average man was to secure control of the unseen powers, since all
evil came from the demons. The gods abandoned men because they
were negligent, sinful, impure : the demons then possessed them and
brought calamity, disease, and troubles of all kinds. This idea is
very primitive and is the practical side of the social snd personal
vonsciousness of imperfection, which gave rise to the temple services.?

* For the derivation of Babylonian sapatfy, as meaning *lament’, see ZDMG.,

1908, 20 1.

* For a list of titles of Sumerian prayers of the lifting of the hand see iv. Raw.
53, iti. d-iv. 28,

* As a matter of facta largs number of temple lamentation services originsted

in laments over the fall of a city, & pestilence, 8 drought, &c., which gave

e e ca et
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As a matter of fact overy one seems to have made use of the incanta-
tion rituals, and the priests worked out long services by appropriating
the private prayers of the lifting of the hand and calling them ineanta-
tions. Ths* house of washing * ritual was used expressly for the king,
who either in_person or by a representative was required to say the
bit rimki service in the dark of the moon, to avoid evil for his people.
One set of tablets gave the prayers, now called incantations, which
the king repeated during the ritual, and another set of tablets gave the
accompanying ritual of the asipu priests. We have, however, frag-
ments of a & rimly service in which the priest said the prayers for
the king. Here the evolution of ritual, in which the individual is
lost and the servioe handed over entirely to the sacramental priest, is
complete.

Fortunately the material for studying the bit airi or * house of light '
ritual takes us back to the period before the prayers of the * lifting of
the hand * were taken over, and when the ritual meant what it was
originally intended to be, viz. a serviee of incantation for an afflicted
person, in which the incantations were said by the priest. It seems
to have been oustomary to insoribe amulets with incantations from
these various private rituals, to keep away the demons. It is from
a little amulet in the shape of a clay tablet, in the possession of
Father Scheil of Paris, that we obtain the earliest incantation yeb
found from the i niery ritual.  The inseription reads ;

Incantation of the house of light.
Oh black bull of the decp,!

Lion of the dark house,

Thou who art full of . . .

Thou of Marad,

By Samas who fills the warld,

By Ishtar who . . .,
As for me who sit with hands upon my heart,
May the sacred formuls, the incantation * house of light ',

With salt free from pain ().
}mﬂau," placing solt at the hand.

An amulet which dates from a period at least 2000 years later reads :

Incantation of the house of light. Of Ninib councillor of the
gods, beloved of the heart of Enlil am I.  Against the god of the dark
storm I watch. The sacred formula, incantation of the house of light,
the darkness with light defeats. He who acts wisely (1).*

o specific reason for the expression of the inborn end constant consciousness
of fear and humility,

1 The reference is to Mardok, child of the god of the sea, to whom his father
confided all the mysteries of the water cult. This theologicsl evolution is earlier
than the Hommurabi dynasty, The Scheil tablet cannot be later than 2500 n.o.

' Lenormant, Choir de Textes, No. 27.  Also copied by me.
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For the actual use of one of the incantations of tho bif nir group
we have the following from a medical text :

If a person fall ill with colic, on the day of the illness cause him to
ride in & makuwrru-boat, cause him to embark, say the magical formula
thus ;:—Incantation of the house of light. . . . Oh virgin daughter of

Enlil, thou who Inckest not strength, Znrpanit, thou who art all secing,
thou that waitest, thou that standest, thou that intercedest (1)

intercede (7). Saocred formuls, an incantation, This sacred formula
repeat : he shall live.!

These examples illustrate how short formulae of this ritual were
used for healing the sick and for amulets. Two of these charms (only
one is given in this ahstract) indicate that they protected against the
powers of darkness. Both are late and reflect the astronomical stage
of Babylonian religion, so that it would be hardly just to conclude
that the service was originally performed agninst the evils sttendant
upon eclipses, when the powers of darkness prevailed; but at least
this was the case in later times, The formuls on the Scheil tablet
was used against disease, and so also the one in the medical text.

We possess three long incantations of this ritual from the Sumerian
period of which I shall give but one in this abstract. The service
concerns the headache, and is valuable for showing how the SBumerians
had worked out the incantation rituals before they were borrowed

by the Semites.®

Incantation of the house of light. Namtar like a god invincible
from heaven entered. He bmu,ght headache upon & man. Headache
and pain at the throat he brought. Woe cavsing buludy, painful fever
he ushered in. To his hand his hand he extended ; to his foot his
foot he extended ; over his hand his hands he passed ; over his foot
his feet he passed. *This man is the son of hand, son of my
foot is he.' Marduk beheld it. To his father m}]‘:, into his house he
entered ; him he addressed. * My father, Namtar, like o in-
vingible from heaven has entered. Upon n man he has t
headache. Headnche and pain at the throat, &0, How ho has sinned
I know pot, nor how to restore him." Ea answered his pon Mardunk :
* My son what knowest thou not, what can I add to thee ¥ As for me,
what 1 know thou also knowest, and thoo, what thou knowest T also
know. Gomy son Marduk; this man, the child of his god pacify (?).
Bread at his head , rain water at his feet place. Smite the head-
ache, the words of the curse of Eridu utter. ~ Of his limbs the curse
allay. May the headache ascend to heaven like smoke. Into the
beneficent hand of his god restore the man.’

Formula of placing bread at the head.

The reverse of the same tablet has a similar incantation, but here
kneaded bread is placed at the hand.

! Kiohler, Medizin, Taf. 1. 4-7.
* Cuneiform Texts from the British Museum, pt, IV, plate 4.
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According to the ancients water was the symbol of wisdom, and the
mysteries of incantation, the power to control unseen spirits by acts
and formulae, belonged to the god of the sea. This wisdom revealed
by the father of the deep to his son Marduk was then revealed by
Marduk to the asipu priests. The mysteries of the fire cult belonged
also to them, since they alone possessed the mysteries of magic.

I have already shown how the prayers of the lifting of the hand
were originally designed for private penance or hymns of praise in the
temples, and how these were incorporated into the incantation rituals
and used as magical formulae. The motif which lay behind this evolu-
tion is evident. In the saying of private penance for sins the wor-
shipper had not the comfort of an accompanying ritual. Moreover,
the influence of the a#ipu cult increased to such an extent, that the
Babylonians and Assyrians confided the destinies of soul and body
into its keeping. In the great rituals performed by them we find
men no longer seeking to be healed, but to be forgiven. They now
say their prayers in the houses of washing, of baptism, or of light.
In other words the whole liturgy of private penance went over to the
incantation cults; to the priests who forgave with sacraments of
holy water and holy bread, and who burned away sins by the
symbolic acts of burning perishable things.

The ritual of the bit nari cult followed the analogy of the dit rimki
and bit sald® me cults. After the Sumerian period prayers of the
lifting of the hand began to appear here also. Of these two have
been found,! each accompanied by a ritual. In the long incantation
services for kings the ritual was separated from the prayers. We
conclude, therefore, that the prayer and ritual here are for private
penance : the prayer has passed into an incantation and a magical
service is added. Several variants of one of these prayers exist which
show that the prayer could be used in the bit nari ritual, or in any other
ritual which the priest and worshipper chose to use. I shall quote
from a penitential prayer to Marduk to illustrate this phase of Baby-
lonian religion.

Incantation of the house of light.

Hero Marduk whose anger is a destructive deluge,
Who when ap is a merciful father :

Crging:éxdnot ing heard harass me,
ighing and no answer distress me.

"The sa.nct;uary ;:;f life. veriiy I ;;eek, ;
Since to have mercy thou didst command the gods.

-

The great sin which from my infancy I have committed,
Blot out, even seven times remove
! King, Magic, No. 11, and No. 22, 35-67
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Thy heart as the heart of my father
Iud of my mother, return to its place ;
Oh heroic Marduk, I will sing thy praise.
The prayer is followed by s ritualistic note to offer incense before
Marduk, to prepare ointment of oil, water, honey, and butter, and when
the prayer is ended, to ancint the man.!

I ahall close this paper by translating n section of the bit niry ritual
used for protection against evil omens of nature. The tablet is so
damaged as to render it impossible to identify the nature of the other
incantations upon it. The catch-line indioates that the next saction
was used for the king in time of evil portents, This is important ; for
it proves that incantations and prayers, strung together each with its
own ritual, did not follow one after the other in a single service, but
were drawn up as a corpus of selections for various purposes.

Incantation of the house of light. Oh Samaé, lord of heaven and sarth,
Establisher of right and justice, unbribable inquisitor,
Robed in nrlendour, enlightening the spirits of heaven and sarth,

Bestower of light upon pale-faced men,

Lord of heaven and mr:ﬁ I seck thee, to thee T turn,

Thy girdle cord Ilay hold of as of the girdle cord of my god and goddess.
Since to render judgement, to make decision,

To bring peace to all rests with thee,

Sinee thou knowest how to a)lnra. to be merciful, to rescus,

Daily I some one the son of his god,
Whose god is so and so, whose goddess is so and so,

Stand before thy divinity.

Thee I send unto the god who is angry with me,
Unto the god who ia enraged against me,

The evil omens, the signs evil and unlucky(?) . . 2

The evolution of this service, originally purely magical, but at last
absorbing the higher forms of penance and consolation, cannot fail
to set the whole problem of Babylonian religion in a clearer light.
The sacramental element always allied to magic finally became necessary
to the forgiveness even of ethical sin. The rituals of the magician in the
fields gained an overshadowing importance upon the temple services.
Itis, in fact, these services that profoundly influenced practical religion
down to the last century before Christianity.?

' The verb poakfiu is parallsl to Heb. M, and is used also for ancinting
stones and sacred objects exaotly ns the Hebrew verb, So alsos po'l form padiin
hnndufmmcmtad-hrlminﬁq.jmtuth&!hb.ﬂ‘?ﬂ In the rituals
the significance is the purification from sin.

* iv. Raw. 00 oby, 30-45.

* This article is printed in full in Bebyloniaca, wol, iii, pt. 1.
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TWO NOTES ON HEBREW FOLK-LORE
- By J. G, FRAZER

§ 1. The Bird Suncluary

Ix the eighty-fourth Psalm we read : * How amiable are thy
tabernacles, O Lord of hosts! My soul longeth, yea, even fainteth
for the courts of the Lord ; my heart and my fesh ery out unto the
living God, Yea, the sparrow hath found her an house, and the
swallow & nest for hersalf, where she may lay her young, even thine
altars, O Lord of hosts, my King and my Geod.’

Thess words seem to imply that birds might build their nests and
roost unmolested within the precincts and even upon the very altars
of the temple at Jerusalem. There is no improbability in the sup-
position that they were really allowed to do so; for the Greeks in
like manner respected the birds which built their nests on holy ground.
We learn this from Herodotus. He tells us that when the rebel
Pactyns, the Lydian, fled from the wrath of Cyrus and took refuge
with the Greeks of Cyme, the oracle of Apollo commanded his hosts
to surrender the fugitive to the vengeance of the angry king. Thinking
it impossible that the god could be so merciless, T had almost said so
inhuman, as to bid them betray to his ruthless enemies the man who
had put his trust in them, one of the citizens of Cyme, by name
Aristonicus, repaired to the sanctuary of Apollo, and there going
round the temple he tore down the nests of the sparrows and all the
other birds which had built their little houses within the sacred place.
Thereupon, we are told, a voice was heard from the Holy of Holies
saying : * Most impious of men, how dare you do so ¥ how dare you
wrench my suppliants from my temple t’ To which Aristonicus
promptly retorted : ‘8o you defend your own suppliants, O Lord,
but you order the people of Cyme to betray theirs 2!

Again, we read in Aclian 2 that the Athenians put a man to death
for killing = sacred sparrow of Aesculapius. In the great sanctuary
of the Syrian goddess ot Hierapolis on the Euphrates, the pigeons
were as plentiful and as tame as they now are in the square of St.
Mark at Venice® We must remember that in antiquity the windows
of temples as well as of houses were unglazed, so that birds could
fly freely out and in, and build their nests, not only in the eaves,
but in the interior of the sacred edifices. In his mockery of the

! Herodotus, i. 167-160, * Aclinn. For, Hist., v. 17.
* Lucian, D¢ dea Syria, 64.
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heathen, the Christian Father, Cloment of Alexandria, twita them
with the disrespeet shown to thoe greatest of their gods by swallows
and other birds, which flew into the temples and defiled the images
by their droppings.! To this day in remote parts of Greece, whers
windows are unglazed, swallows sometimes build their nests within
the house and are not disturbed by the peasants. The first night
I slept in Arcadia I was wakened in the morning by the swallows
futtering to and fro in the dark over head, till the shutters were
thrown open, the sunlight streamed in, and the birds flew out. The
reason for not molesting wild birds and their nests within the precinots
of a temple was no doubt a belief that everything there was too sacred
to be meddled with or removed. It is the same feeling which prompts
the aborigines of Central Australia to spare any bird or beast which
has taken refuge in one of the spots which these savages desm holy,
because the most precious relics of their forefathers are deposited
there2 The divine protection thus extended to birds in the ancient
world and particularly, as it would seem, in the temple at Jerusalem,
lends fresh tenderness to the beautiful saying of Christ:3 *Are not
two sparrows sold for a farthing ¥ and one of them shall not fall on
the ground without your Father.' We may, perhaps, please our-
selves by imagining that these words were spoken within the sacred
precinet at Jerusalem, while the temple sparrows fluttered and twit-
tered in the sunshine about the speaker.

§ 2. The Silent Widow

The Hebrew word for a widow, alemanah (MIP%), is perhaps
etymologically connected with the adjective illem (@) *dumb .
If this etymology, which appears to be favoursd by the suthors of
the Oxford Hebrew Lezicon, is correct, it would seem that the Hebrew
word for a widow means *a silent woman’.  Why should a widow
be called a silent woman ? T suggest with all due diffidence that the
epithet may be explained by a widespread custom which imposes
the duty of absolute silence on a widow for some time, often a long
time, after the death of her husband. Thus among the Kutus,
a tribe on the Congo, widows observe mourning for three lunar months,
They shave their heads, strip themselves almost naked, daub their
bodies all over with white clay, and pass the whole of the three months
in the house without speaking® Among the Sihanaka in Madagasear
the observances are similar, but the period of silence is still longer,

! Clement of Alexandria, Profrepe,, iv, 52, p. 46, ed. Potter,

* Spencer and Gillen, Native Tribes of Clentral Australia, rp. 134 8q.

! Matthew x, 20,

* Notes Analytigues sur las Collections Ethnographigues du Musde du Conge.
tome 1, fascicule 2, Religion (Bromels, 100a), P 185
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lasting for at least eight months, and sometimes for a year. During
the whole of that time the widow is stripped of all her ornaments
and covered up with a coarse mat, and she is given only a broken
spoon and a broken dish to eat out of. She may not wash her face
or her hands, but only the tips of her fingers. In this state she
remains all day long in the house and may not speak to any one who
enters it.! Among the Kwakiutl Indians of North-West America
for four days after the death of her husband a widow must sit motion-
less, with her knees drawn up to her chin. For sixteen days after
that she is bound to remain on the same spot, but she enjoys the
privilege of stretching her legs, though not of moving her hands.
During all that time nobody may speak to her. It is thought that
if any one dared to break the rule of silence and speak to the widow,
he would be punished by the death of one of his relatives. A widower
has to observe precisely the same restrictions on the death of his
wife.? Similarly among the Bella Coola Indians of the same region
a widow must fast for four days, and during that time she may not
speak a word ; otherwise they think that her husband’s ghost would
come and lay a hand on her mouth and she would die. The same
rule of silence has to be observed by a widower on the death of his
wife and for a similar reason.®* Here you will remark that the reason
for keeping silence is a fear of attracting the dangerous, and indeed
fatal, attention of the ghost.

But by no people is this curious custom of silence more strictly
observed than by some of the savages of Central Australia. Thus
among the Arunta a man’s widows smear their hair, faces, and breasts
with white pipeclay and remain silent for a certain time until a par-
ticular ceremony has been performed which releases them from the
ban. In this ceremony the performers are the sons and younger
brothers of the dead man, who hold a large dish full of food close to
the widow’s face and make passes to the right and left of her cheeks.
After that she is free to speak, though she still continues to smear
herself with pipeclay. An Arunta widow is called Inpirta, that is,
¢ the whitened one ’, because of the white clay on her hair, face, and
breast. Sometimes she smears ashes over the pipeclay, and then she
is called Ura-inpirta, the word wra meaning fire! Among the

 Rabesihanaka (a native Malagese), “ The Sihanaka and their country,” The
Antananarivo Annual and Madagascar Magazine, Reprint of the First Four
Numbers (Antananarivo, 1885), p. 326.

* Franz Boas, in Fifth Report of the Committee of the British Association on
the North-Western Tribes of Canada (1889), p. 43 (separate reprint).

* Franz Boas, in Seventh Report of the Commiltiee of the British Association on
the North-Western Tribes of Canada (1891), p. 13 (separate reprint).

* Spencer and Gillen, Native Tribes of Central Australia, pp. 500-2.
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Unmatjera and Kaitish, two other tribes of Central Australia, a widow's
hair is buent off closs to her head with o firestick, and she covers
herself with ashes from the camp fire. This covering of ashes she
rencws during the whole period of her mourning; otherwise it is
believed that her husband’s spirit, who is constantly following her,
would kill her and strip all the flesh from her bones. Further, she
must observe the ban of silence until, usually many months after the
death, her tongue is untied by her late husband’s younger brother,
who touches her mouth with food, thus indicating that she is free to
talk once more! But among the Warrimunga, another tribe of
Central Australis, the command of silence imposed on women after
& death is muoh more comprehensive and extraordinary. With them
it is not only the dead man’s widow who must be sileat during the
whole time of mourning, which may last for one or even two years ;
his mother, his sisters, hin daughters, his mother-in-law or mothers-
in-law must all equally be dumb and for the same protracted period.
More than that, not only his real wife, real mother, real sisters, real
daughters, and real mothers-in-Jaw are subjected to this rule of silence,
but a great many more women, whom the natives reckon in these
relationships, though we should not, are similarly bound over to
hold their tongues, it may be for a year, or it may be for two years.
As a consequence it is no nnoommon thing in & Warramunga camp to
find the majority of women prohibited from spealking. Even when
the period of mourning is over, some women prefer to remain silent
and to use only the gesture language, in the practice of which they
become remarkably proficient. Not seldom, when a party of women
are in camp, there will be almost perfect silence, though the women
all the whils may be earrying on a brisk conversation on their fingers,
their hands, and their arms. At Tennant's Creek not long ago there
was an old woman who had not opened her mouth except to eat or
drink for more than twenty-five years, and who will probably, if she
has not done so already, go down to her grave without utlering
another syllable.® With such examples before us, we can, perhaps,
understand why the Hebrews called a widow * the silent woman *.

I, finally, we ask why a widow should be bound over to silence
for & longer or shorter time, the motive for the custom appears
certainly to be & fear of attracting the dangerous sttentions of her
late husband’s ghost. This fear is indeed plainly alleged as the reason
by the Bella Coola Indians, and it is assigned by the Unmatjera and
Kaitish as the reason for covering the widow's body with ashes. The
whole intention of these customs is apparently either to elude or to

x Spfncerdeiﬂm, Northern Trilea of Central Australia, pp. 507 sq.
* Ibid., pp. 825 8q.; id., Native Tribes of Central Australia, pp. 500 aq.
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disgust and repel the ghost. The widow eludes him by remaining
silent ; she disgusts and repels him by disearding her finery, shaving
or burning her hair, and daubing herself with clay or ashes. But on
the contrary, when the long period of Aronta mourning is over and
the poor ghost, after being chnsed out of all his old haunts, is driven
into the grave and trampled down into it, the widow appears beside
his narrow house with the gay feathers of the ring-neck parrot in her
hair, as if to let him know that the days of her sorrow are ended,
Yot still, by way of a last farewell, she strips the bright feathers from
her hair, and kneeling down buries them with the dead man in the

grave.l

4

THE RELIGION OF CANAAN AT THE TIME
OF THE ISRAELITE INVASION

By STANLEY A. COOK. (ABsTRACT)

A GENERAL estimate of Cansanite religion may be gained from the
avidence of monuments and inscriptions, from the excavations, and
from the allusions in the Old Testament.* From the archaeology
alone it is clear that Cansanite culture was at no rudimentary stage,
while the Amarna tablets indicate that there was no inferior mental
ability.

Robertson Smith has proved that religions and political institutions
formed part of the same social structure : we have to deal with * prac-
tieal systems " wherein the relations between man and man, and man
and the gods were well understood. Consequently, some ethical
motives were never wanting, and ons must avoid forming too low an
-estimate either of Canasnite nature-worship, or of the nature deitics.
But ths fundamental weakness of these * systems " was, as Robertson
Smith has said, their inability to separate ethical motives of religion
from their source in a naturalistic conception of the godhead and its
relation to man®

In the next place, an underlying identity of thought can be traced
through Western Asia and Egypt from the earliest sources to the

! Bpencer and Gillen, Native Tribes of Central Australia, pp. 803-8.

* Further referenco moy bo mads to K. Marti, Eeligion of the Old Testament
(especially ohap. ii} ; E. Sellin, Die alttest. Religion im Rabmen der andern altorien.
talizchen, and to the present writer's Religion of Ancient Palestine.

* Religion of the Semites, 2ud od,, p. 585 of. pp. 74, 263 5.
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present day. Common fundamental ideas recur in a great variety
of shapes in the cults of Babylonia and Egypt, in the priestly and
prophetical writings of the Old Testament, and in modern Palestine
itanlf. The historical treatment of comparative religion reveals in-
cessant progression or retrogression, sometimes in a single ares, while,
in the diverse forms of religion in Western Asia to-day, it is possible
to perceive how, under the influence of definite historical circumstances,
the common underlying conceptions have taken differcnt forms.
Consequently, in dealing with the religion of a particular land (vis.
Canaan), st a particular period (towards the close of the Second
Millennium B.0.), we have to distinguish between the persisting
features and those which are more accidental or incidental. We may
nob reconstruct a religion at variance with the known conditions
of the age, and although it is necessary to consider the various external
influences, we may not assume that the religion must have shared any
specific characteristics which can be found in those lands by which
Canaan had been, or still was politically influenced.

Although there is much evidence to suggest that Babylonia had
axerted an influence upon Canaan from an early age, it is often difficult
todetermine whether features, which find a parallel in the great accumu-
Intion of Babylonian literature, are reslly specifically Babylonian.
The culture of ancient Arabin, though still incompletely known, is
a factor which eannot be ignored, and the region of Assyria, North
Byria, and Mesopotamia is connected with Cansan by geography,
political history, and by some archasological details at & time when
Babylonia itself, after the great Kassite invasion, had lost its earlier
supremacy over the west. Some of the personal names in the Amarna
letters (about 1400 ®.0.) suggest & direct influence from the north,
and, since the cunciform seript snd langusge were used even by the
Hittites of Asia Minor, Babylonian eulture could have entered Canaan
only indirectly. On the whole, it seems safer to work up from the
common prevailing religions conceptions to the point whers we can
recognize specific influences than to assume that specific Babylonian
features must have left their mark when Babylonin was suprems,
and must have persisted.

We ars fortunately able to gain some idea of the effect of Egyptian
gupremacy over the Mediterranean coastlands! Although the
Egyptian national cult was extended over subject lands, some of the
deitics of Western Asin were received into Egypt. Religious con-
ditions in Palestine were firmly established and, to judge from the
evidence, were little affeoted by the Egyption suzerainty, The Intter
involved chiefly the recognition of the head of the Empire and his.

* Bee, for details, Religion of Aneient Polestine, chup. vi
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gods. Here we are brought to the °divinity of kings’, a belief for
which there is a powerful array of evidence, although the modern
inquirer can scarcely determine where conviction ended and conven-
tion began.! At all events, the Canaanite vassal chiefs, like the
Egyptians, explicitly recognized the Pharaoh as their god, and their
letters (in the Amarna tablets) and the allusions in Egyptian texts
supplement each other in illustrating some typical features of the
* system ’ uniting deities, king, people, and land. Thus, the * breath *
(or *spirit’) of the king, like that of the god, is life-giving, and his
‘name’ implies possession and gives protection. It is interesting
to find that  sin ’ (kAitu) in the Amarna letters denotes disloyalty to the
king or the gods, while ‘ righteousness ’ (s-d-k) is loyalty or obedience.?
Hence, from the obligations uniting gods and men, we may infer that
the root idea of ‘righteousness’ was adherence to the customary
usage between the divine and human members of the ‘ system ’. Thus
it is that one could speak of the ‘ righteousness ’ of the deity or of his
followers. In the Amarna tablets ‘cursing’ (verb araru) is also
used of expulsion; we may infer that it is literal excommunication,
removal from the protective influence, whether of the gods or of men.?
¢ Blessing,’ to judge from the Canaanite word (b-r-k) in Egyptian texts,
seems to have involved the reverse—acknowledgement, recognition.
Captives cry for life that they may bless’ the temple of the god
Amon, the ¢ father ’ of Ramses III, or that they may * bless ’ his royal
and divine insignia. Some such idea as this seems to appear in
2 Kings xviii. 31.

Now, the Pharaoh, the supreme human head of the ‘system’, was
the incarnation of the national god, whose son he claimed to be. He
had the attributes of the bull, the sun-god and the weather- (or storm)
god. Since similar combinations can be traced outside Egypt (in
Assyria and among the Hittites), the character of the Pharaoh as
recognized in Canaan was not specifically Egyptian ; it belonged rather
to the common stock of Oriental thought. Moreover, just as the
monarchical system’ did not exclude smaller political or social
‘ gystems ’, a supreme god did not supersede the lesser deities. The
Baal, par excellence, in Canaan was a weather- or storm-god, possibly
with solar attributes, but he would not supersede the local Baalim.
The evidence suggests that the practical working of the small systems

1 See W. R. Smith, op. cit., pp. 62 8qq., 72 5q., 245 5q. ; E. R. Bevan, English
Historical Review, 1901, pp. 625 sqq.; E. Kornemann, Beitrage z. Alten Ge-
schichie, i. 1901, pp. 51 sqq., and J. G. Frazer, Lectures on the Early History of
the Kingship, passim.

* See, on this, Journal of Theological Studies, July, 1908, p. 632, n. 1.

* Compare the curses appended to Khammurabi's Code of Laws or typical

Egyptian examples.
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was analogous to that of the monarchy! This, however, is a problem
for comparative religion, and upon it depends the fundamental question
—the effect of the decay of Egyptian supremacy upon Canaanite
religion.  After the dealine of the Ramessid kings in the Twentisth
Dynasty, and, centuries later, after the fall of the Israelite monarchy,
it would seem that in both Egypt and Palestine the ruling priesthood
ostupy the position of former kings, while there is also s tendency
for the national god to become more prominent in the religion of
the individual. But the evidence does not allow us at present to trace
the steps from the fall of Egyptian supremacy to the rise of the
independent Hebrew monarchy, or to estimate with any confidence
the development of Canaanite religion in the interval. It can only
be affirmed that there was no sudden break in the development and
that any investigation of this problem (which lies outside the soope of
this paper) must take into account the general conditions in the earlier
period.

In conclusion, we may claim for ancient Canaan s higher stamp of
religion than is usually grunted. Tt was far removed from * primitive *
religion, although, like the popular beliefs in Palestine to-day, and the
claborate cults of Babylonia and Egypt, it went back to the same
fundamental institutions. And, secondly, modern research has so
interwoven departments of research that progress can be ensured only
by checking the results reached in one poth of inquiry by those in
another. In the recent accumulation of Assyriological and Egypto-
logical material, there is an oceasional inclination to overlook the
value of anthropology, or to suppose that the study of the fundamental
inaﬁmtinnshmhnwafthnﬂutimpnﬁm. But we cannot sever
religious cult from socinl enstom ; and though we may not be prepared
hnmuptavetyh}wlhnﬁuofﬂobwmﬁmﬂhinh'ﬂﬂdiﬁmqﬂs
Semites, we may venture the opinion that the eubject with which this
Paper deals can only be advanced by following upon the lines which
this gifted scholar laid down nearly twenty years ago.

"ﬂ:u,thnnumbﬂno[npunpmuhllmculludtbauhﬂt&mdihsh'dnﬂy.
lndinnudnhhﬁﬁun!lmﬂimwﬂluhtmdmmt&mlumpn&mnﬁntw
weli, who is virtually a local god. Such saints are sometimes allsged to bo
Wﬁ%mmmunﬁmmmwmmm
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TRACES OF ANIMISM AND TOTEMISM IN
* THE OLD TESTAMENT

By H. J, DUKINFIELD ASTLEY, (AssTrACT)

Tre volume of Anthropelogical Essays presented to Professor E. B,
Tylor, in honour of his seventy-fifth birthday, 1907, contains s most
interesting paper by Dr. J. G. Frazer on Folklore in the Old Tesla-
meni, in which he deals with the Mark of Cain, Sacred Oaks and
Terebinths, the Bundle of Life, and other such subjects. Our object
in this essay is to discover traces left by Animism and Totemism on
the pages of the Old Testament, and, in order to do this, we shall
make full use of the admitted results of the Higher Criticism of the
ancient literature of Israel, recognizing the progressive character of
the revelation therein contained, and the composite character of the
books of which it is made np. Although the writings are themselves
much later than the traditional view allows, yet modern knowledge of
the primitive mces of mankind enables us to detect in them relics
of far more ancient days. It is now admitted that in the evolution
of their culture and religion the ancestors of Israel must have passed
through stages identical with those experienced by all other civilized
races ; and these relies survive in the guise of superstitions, and in
folklore and folk-customs. Coincidently with the Higher Criticism
has been developed the Science of Anthropology, from which we
learn that °at corresponding stages of culture man is always and
everywhere the same'; that in modern savage peoples to-day we
may sto, in various stages, the primitive ideas of the race; and that
there must have been a time when these ideas were of the same living
significance among the ancestors of the civilized peoples as they are
among sa to-day.

In thumgﬂng to trace the primitive religious belicfs and social
arrangements of the ancestors of the Hebrews, we do not deny the
inspiration of the literature, nor impair the unique character of the
revelation of which it was the vehicle ; but we do throw fresh light
on the methods of the divine working, in showing that in this case,
a8 in every other, Giod has to take men, so to say, as He finds them,
and that His eternal purposes are only carried out through the slow
but sure processes of evolution.

The earliest religious ideas of which we can find traces in the past
and of which we have ovidenoes in the present, are comprised in what is
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known, following Professor Tylor, as Animism, along with which went,
and goes, Totemism as the basis of social arrangement.

Of Palacolithic man we know too little to say anything definite ;
it is when we arrive at the Neolithic stage of oulture that Animism
and Totemism are found ruling the religious and social life. Down
to the present day the natives of Australia have continued in what
may be described as the most primitive stage of both, though with
varying degrees of complexity. '

It is unnecessary to define either term here, but, briefly stated, it
will suffice to say that Animism represents man's earliest outlook
upon Nature, and Totemism the earliest social arrangement by means
of which, through the practice of exogamy, inbreeding was avoided
throngh being made tabu,

In Animism two stages may be recognized ; (1) the earliest, when
man, knowing himself to be alive, concludes that all things are alive
too, and endowed with a personality similar to his own; (2) what
Professor Tylor meant more particularly by the term, the dootrine
of souls. Tt is when the * soul * beoomes differentiated from the object,
when, instead of *the living tren* or *the living stone®, we think
of the * tree-spirit * or the © stone-spirit *, that metempsychosis becomes
possible; and also that a further advance in the evolution of religions
is made, and polytheism and fetishism with their attendant magic
arise. By this time, too, Totemism is dying out.

Coming now to the Old Testament we will deal:

L With the subject of Animism.

In the opening o pters of JE we are not surprised to find
the narrative of the Living Tree and the Speaking Serpent, nor,
later on, the story of the Speaking Ass. These, although of late date,
have & flavour of the highest antiquity, and carry us back to a time
vhm,t-nthnmmtumuflmui.thnmwumthingmimnhuin
them, but itmumtmlfmnnmnruurpmt-mupuknfnt
men to do so. 8o Homer tells us of the speaking horse ([liad, xix.
404-8 8qq.), and Livy tells of the prodigy of the speaking ox, while
Pliny says : * Est frequens in prodigiis priscorum bovem locutum * ;
but to the prissi themselves it was no prodigy, any more than it is
to our children, in the neolithic stage of culture, when they read
Aesop, or Phaedrus, or La Fontaine.

These stories may be illustrated, as having their origin very far
back, by what we know of the ideas of West Africans, or native
Australians, and other savage tribes to-day.

Balaam’s ass was not only abls to speak, but it could see the angel
who was unseen by Balasam. So Telemachus eould not see Athene
standing over him, but Odyssens saw her, and the dogs; so, in old
Bcandinavia, the dogs conld see Hela, the death-goddess, MOVe, unseen
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by man, and in our own popular superstitions a dog’s melancholy
howl means death near.

Quite on the same lines is the occurrence of the © Living Tree’
in the enchanted garden where Yahweh Elohim walks and talks with
man, the fruit of which gives immortality—and close beside it is the
Sacred River or Fountain. These recur again in the last chapter of
Revelation, and in the two great Sacraments of the Church carry
on the ideas of primitive animism to our own age.

In the stories of the Patriarchs we find Abraham, Isaac, and Jacob
intimately associated with the sacred objects of the old animistic
religion—trees, and wells, and stones; and this is continued down
to the establishment of the kingdom under David.

In the ancient poem of Deborah there is a distinctly animistic
flavour in the touch whereby it is said that the stars in their courses,
i.e. either themselves as living entities, or the souls or spirits that
controlled them, * fought against Sisera.’

In Num. xxi. 16-18, the people address the well dug by the
nobles as itself a sacred fountain and quasi-divine. Connected with
sacred trees and stones are the Matzebah and Asherah, which stood
beside every hill-altar, and enshrined and ensured the presence of
the deity.

In the story of the Burning Bush we have an unmistakable sur-
vival of animism, as we have also in the story of Hagar, when she was

cast out with Ishmael by Abraham.
Passing on to the time of David, there is the interesting story of

the oracle which bade him attack the Philistines when he heard *the
sound of a going in the mulberry trees’, i.e. probably well-known and
recognized sacred trees, adjoining a shrine of Yahweh.

The reason why certain special trees, springs, and stones were
accounted sacred is to be found in the growing differentiation of the
object from its soul or souls, and the consequent multiplication of
extra-corporeal beings which might attach themselves to any object,
or pass indifferently from one to another. This is the origin of idolatry
and polytheism, with fetishism and magic. This latter is the pro-
vince of the Wirreenun (prophet and priest), and is of two kinds:
(a) sympathetic, by which the kindly offices of well-disposed spirits
were invoked, and (b) magic more properly so called, whereby malig-
nant spirits were controlled. '

In JE Moses and Aaron are both magicians, and the magic
wand is the wonder-working implement. Jacob circumvented Laban
in the matter of the sheep and goats by magic arts. Witcheraft
abounded in old Israel, and is strongly denounced in all their codes

and by the later prophets.
Connected with this is the trial by Ordeal, which, as consisting in
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the drinking of * holy water*, persisted even in the latest edition of
the priestly legislation, in the case of a woman suspected of infidelity
to her husband (Num. v, 11 &q.).

Coming to another branch of our subject, we may find in animism
the true explanation of the persistence of the use of the term * Elohim’
for God. The *Elohim ' of a place originally meant all its sacred
denizens collectively, and the name Elohim, which in the Old Testa-
ment always signifies the one eternal God of the wholo universe,
carries us back to those primitive, pre-Babylonian times, when the
ancestors of Lsrael were in the animistic stage of religion ; but animism
and polytheism are both negatived in the Old Testament by the nse
of * Elohim " with a verb in the singular.

In the ritual of Azazel (Lev. xvi), we have the adaptation by the
priestly legislator of ancient animistic conceptions to the purer con-
ceptions of his own day. He substituted Azazel, us a personal angel,
practically SBatan, for the crowd of Seirim or Jinns, to whom the
people sacrificed ; and the scapegoat for the sacrificial victims. These
Se'irim are twice mentioned in the Canticles (ii. 7 and iii. 5), where the
poet adjures the newly-married pair not to play with love for fear
of the Jinns, in a passage which may be translated *I charge you,
O ye daughters of Jerusalem, by the fairy hosts and by the tree-spirits’,

They are nothing but inferior Elohim, and just as the Elchim have
become condensed, so to say, in the idea of the one monotheistic
God, so the Se¢'irim have become Azazel, in whom we may, with Ben-
zinger, sce the Satan of later theology. Thus God and Satan both
derive from animism when traced to their ultimate source.

The last subject under the head of traces of animism is that of
Names.

Tuthnmﬂg&nmmmnotmminglmuwithuw,lmtpldmd
parcel, essential attributes of the object to which they are attached.
Nimes are mystery words, and he who knows the mystery name of n
thing has that thing in his power. Have we not in this ides of primi-
tive man the explanation of the fact that such a vast number of the
names of individuals in the Old Testament are compounds of Yahweh
or El or Baal? The oustom was a survival from the animism of far-
awsy ancestors, and the man thus named enlisted the protection of
Baal, the strength of El, or the mysterious potency of Yahweh on
his behalf,

The same animistio conceptions may be seen in the theology of
§t. Paul ; in the promincnce given to the *nsme of Jesus® in the
New Testament; in the *new name’ of Bevelation ; and in the
expression of the highest religious idess by ourselves.

IT. We come now to Totemism, as to which only a brief reference
can hers be made,
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To show that the ancestors of Israel passed through a definite
stage in the evolution of culture when their social system was arranged
on a totemistic basis, we should be able to point to three things :
(1) names derived from plants and animals; (2) a system of tabu ;
and (3) the practice of exogamy, together with traces of a time when
descent was reckoned in the female line and not in the male.

1. Bearing in mind the conceptions of primitive man with regard
to names, we have at once a reasonable explanation of the large
number of names derived from plants and animals in the Old Testa-
ment, such as no other hypothesis affords, viz. that such a custom
points back in every case to a time when society was organized on
a totemistic basis. Thus among the Romans we find the genfes Fabii
(beans), Asinii (asses), and Caninii (dogs). So among the Hebrews
we find the Calebites (dogs), but the majority of such names in the
Old Testament are personal, pointing to the American rather than
the Australian type of Totemism. Full lists of such personal names
and place-names are given in the Encyclopaedia Biblica.

2. A system of tabu. In Lev. xi and Deut. xiv there are lists of
animals which were to be accounted unclean, i.e. tabu by the Israelites;
probably survivals of the early totemistic stage of society in which
they were the eponyms of totem classes, and therefore tabued as
food: which gave them a character of sacredness expressed by the
word ‘ unclean ’.

In Ezekiel viii and Isaiah Ixv and Ixvi we find three interesting
passages which show how potent the ancient animistic and totemistic
conceptions remained among the people down to, and after, the Exile.
These passages are of the utmost value and importance, for they tell
us of mystic rites performed by members of initiated guilds, the
representatives of the old totem clans. Originally the idea would
b to render the totem animal prolific, and this afterwards developed
into the mystic feast partaken of by all initiated members of the

ild.
gug. The practice of exogamy and kinship through females, of which
there is sufficient evidence in the Law of the Levirate, on which
MacLennan and subsequent writers have said so much.
Thus, underlying all the progress of later times, we find in the
Old Testament survivals of animistic and totemistic conceptions
which tell of the earliest ideas of primitive man, and of social ‘couches”

long left behind when its earliest pages were written; and these form

an abiding witness to the truth of the anthropological axiom that
everywhere and always, in similar stages of culture and under a
corresponding environment, man is the same.

All this is only a further proof of the correctness of the teaching
of anthropology as to the evolution of man, and, incidentally, of
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the truth of the views propounded by the Higher Critivism as to the
origin and development of the wonderful literature of lsrael which

goes by the name of the (ld Testament.

. 6

THE RELIGION OF THE HEBREW
PROPHETS

By PAUL HAUFT, (ABsTRACT)

Tue religion of the Hebrew prophets is said to be the basis of
Christianity ; but the dootrines of the various Christian Churches
do not represent the original teaching of Christ, nor do the prophetical
books of the Old Testament represent the religion of the Hebrew
prophets. A great many sections in the early Hebrew prophets are
later insertions added after the Babylonian Captivity or even during
the Maccabean period.

The second part of the Book of Zechariah was written in the
Maccabean period, about 180 m.c. Only the first eight chapters of
the Book contain genuine prophecies of Zechariah, the contemporary
of Haggai who prophesied in the second year of Darius Hystaspis,
1.e, 520 B, 0,

The prophet Micah was a younger contemporary of Tsaish and
prophesied at the beginning of the reign of S8ennacherib, 705-701 B.0-
But in Mie., v. 5 we read :

When Assur invades our land,
And treads upan our sail,
We raise against her seven
Or cight leaders of men.
BIETE TITY UFW K3 e
PBIR Tm mben  npw vop uipm
Assur, Assyria, stands here for Syria, i.e. the Scleucidan kingdom,
and the seven or eight leaders whom the Jews put up against the
Syrians, are the Maccabees, the aged priest Mattathias with his five
valiant sons, John, Simon, Judas, Eleazar, Jonathan ; and the son
and the grandson of Simon, John Hyreanus and Aristobulus whose
coronation as the first King of the Jews (104 8.¢.) is glorified in the
second psalm, where Java tells the raging gentiles and the princes
who take counsel together =
Have not T established my King
Un Zion, my holy mouptain *
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The King then continues :
Java’'s decree I proclaim :
He said to me, Thou art my son.
Ask, and thy heritage is thine,
And the ends of the land thy possession.
* With a sceptre of iron thou'lt shatter them
Like a potter’s vessel break them.

The Book of Obadiah was written after Judas Maccabaeus had
defeated the Edomites in the beginning of the year 164 B.c.and before
he undertook his second expedition against the Edomites at the end
of that year. Sepharad is a corruption of Sepphoris the capital of
Galilee (1900 for meD, afterwards “ms¥). Only the two couplets
ivand v (verses 5and 7; v. 6 is a gloss) are taken from an old poem
written about 580 B.c. The prophecy against Edom in Jer. xlix.
7-22 was compiled about 128 B.0.2

The Book of Nahum is a Maccabean festal liturgy for the celebration
of Nicanor’s Day, although it contains two old poems written by an
Israelitish poet in Assyria about 606 B.0.?

The Book of Jonah is a Sadducean apologue written about 100 B.0.*

A great many subsequent additions in the prophetical books of
the Old Testament are due to the desire to blunt the edge of too keen
denunciations of the early Hebrew prophets, who were pessimistic
because they realized that Israel was beyond repentance.

In the standard works on the religion of Israel we are told that the
statement which we find at the beginning of the third chapter of the
Book of Amos, the earliest of the Hebrew prophets, inaugurates
a new phase of religion. But the two couplets,

Hear ye now this word
Which Jave has spoken about you,

About the entire race
Which He brought from the land of Egypt:

For you alone do I care
Among all the races of the land;
Therefore I visit upon you
All your iniquities,
* (f. my remarks in the Zeitschrift der deutschen morgenlindischen Gesellschaft,

’Gf.mypapemonPa&lmomvﬁ.md&ﬁpﬁoﬂmoitheamphaﬁckin
Hebrew in Peiser’s Orientalistische Litteratur-Zeitung, vol. x (Berlin, 1907), and
vol. xi, col. 238; alsomyexplanaﬁonoanalmlxviiiinthe.dmerimJounml
of Semitic Languages, vol. xxiii (Chicago, 1907).

* See Haupt, The Book of Nahum (Baltimore, 1907), and Zeitschrift der deut
schen morgenlandischen. Gesellschaft, vol. Ixi (Leipzig, 1007), p. 275.

4 See my paper, ‘ Jonah’s Whale,’ in the Proceedings of the American Philc~

sophical Society, Philadelphia, 1907.
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are a late gloss, which belongs to the preceding chapter, not to the
following section. The lines of the genuine portions of the third
chapters have 3+ 2 beats, not 3+ 3, as we find both in this gloss and
in the preceding chapters. We find lines with 3+ 2 beats in English
poems like Walter Scott's P
Proud Maisie is in the wood,
Walking a0 early,
Sweet Rohin sita on the bush,
Singing so rarely,
or P. B. Shelloy’s
One word is too ofien profaned
For me to profuns it

The metrical analysis of the Book of Amos, recently given by Siavers
and Guthe, is erroneous. The Hebrew text of the gloss at the bagin-

ning of the third chapter must be read as follows :
BIOY MM WTRR MR AR R i, 1
{EE P Mo amewna baby

neRn mnoes Yo T BINK P
tonng Sk oady Tpew by

The doetrine that God chastises him whom He loves is not primitive,
but a later theological abstraction. Similarly it is true that Amos
intimates that the observances of religion will not be aecepted by
Juve instead of righteousness of heart ; but it is a mistake to suppose
that Amos realized that Juvi was the god of the whole earth.

We must always bear in mind that o passage in the prophetical
books may be a later theological insertion added after the Exile or
even during the Maccabean period. The oarly Hebrew prophets
were no theologians, but patriots,—patriotio poets and national, social,
ethical, religious reformers like Count Tolstoy. They were religious,
but no theologians ; patriots but not politicians, For the kings and
the politicians the prophets were very embarrassing persons. Their
prophetio visions were to a certain extent psychopathic. We may
safely say that a man whose nervous system i8 perfectly normal will
hardly be a great poet or a great musician. The normal type is the
type of mediocrity. If a man has sense enough to come in when it
rains, that is all Nature requires. We must remember, however, that
& high-strung fiddler is not a raving manise, and that prophetic visions
do not always pre-suppose ecstasy,

The distinguished Hellenist of the University of Berlin, Ulrich
von Wﬂlmnﬁ!z-”ﬁ!h&dmﬂ'. gaid in the beautiful oration which
he delivered sixteen years ago as Prorector of the University of

[ 2]
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Gottingen, at the funeral of my great colleague and friend Paul de
Lagarde, on Christmas Day, 1892: ‘ He was not only a scholar,
he was a prophet. He raised his voice as a prophet, discussing State
and Church, education and religion, society and culture. It made
no difference to him, if it remained the voice of one crying in the
wilderness. He was dominated by a sense of an immediate mission
from the Lord.’

We may apply the name of the grand prophets of Israel to all men
who comprehend with one glance the universe, both the world and
what is beyond, who penetrate more deeply than others but who
see everything from one point of view. They believe in the picture
which they see and accommodate everything to it. They try to
convert the world to their point of view.

Such prophets are, for instance, Heraclitus and Parmenides, St.
Augustine and Giordano Bruno, Jean Jacques Rousseau and Thomas
Carlyle—all subjective, powerful individualities who arouse strong
sympathies and antipathies. All have, as we read in the second
part of Goethe’s Faust :—* ein Erdenrest zu tragen peinlich.’

The point of view from which they regard the universe is religious.
Common sense cannot appreciate prophetic natures; nor can the
moral standard of the majority ! be applied to the prophets or great
statesmen. Such men are rarely happy.? They see faults and
troubles more plainly ; they preach therefore, Repent! But they
see through the earthly mist and vapour the realm of the sun and
eternal truth. This gazing gives them perhaps a bliss beyond any-
thing measured by the common human standard.

The Hebrew word (navi) for prophet does not mean predicter, but
proclaimer. Even the meaning of the Greek term mpogjrs is primarily,
not foreteller, but one who speaks forth. In Exod. vii. 1 we read
that Javi said to Moses : ‘ Thy brother Aaron will be thy prophet.
He will speak to Pharaoh that he send the Israelites out of the land.’
The Hebrew verb nibba, to prophesy, is semi-passive, expressing an
action not dependent upon the will of the agent or subject. The
prominent idea is not that of prediction, but that of delivering
inspired messages. Cato’s ‘Ceterum censeo Carthaginem esse
delendam ’ would have been regarded by the ancient Hebrews as
a prophetic utterance. Bismarck’s Gedanken und Erinnerungen
would have been treasured as prophetic literature ; also the numerous
messages of President Roosevelt, who has been compared by an
American clergyman to the prophet Isaiah.

* Friedrich Nietzsche would have said der viel zu vielen.

* Eeclesiastes says: * More wisdom means more pain ; and increase of know-
ledge, more grief." See Haupt, The Book of Ecclesiastes (Baltimore, 1905), and
Koheleth oder Wellschmerz in der Bibel (Leipzig, 1905).
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Tnstead of & prolonged theoretioal discussion of the religion of the Hebrow
prophets, Professor Haupt gave in conclusion a new metrical translation of the
genuine prophecies of the earliest Hebrow prophet, Amos, s native of the Northern

Kingdom, who lived among the herdmen of Tekoa in the Southern Kingdom,
about 760 1,0, More than one-half of the Book of Amos consists of subsequent

additions, many of which were added by theologians of a latgr age. If the
glosses of un illustrative or theological character be eliminated, the genuine
prophecies of Amos read like ancient Arabio poems.

7

THE RELIGIOUS-HISTORICAL PROBLEM
OF LATER JUDAISM

Br A. BERTHOLET

By the Religions-Historical Problem of later Judaism, on which
I have the honour of addressing vou, I mean the question of how far
the Jewish religion of the last centuries before the downfall of the
Jowish State was influenced by foreign religions. It is & question
which really assumes the dimensions of a problem ; for the fact of
such an influence having taken place is beyond any doubt, and yet—
is not the main characteristio of the post-exilio Jews their exclusive-
ness ¥ Nevertheless, Professor Wellhausen's words are true: ‘The
world invited them and they sat down to table.! Professor Wellhausen
uses this expression in regard to the enticements of Hellenism in the
days of Antiochus Epiphanes, a period in which a large proportion
of the Jewish community, including even priestly aristooracy, seemed
to have forgotten their own principles and prejudices. But it is well
known how energetically the better instinots of the people awoke, and
how gloriously the upriging of the Maoccabees swept out the foreign
leaven. With spiritual weapons, too, the struggle against the Greok
danger was fought out : witness the Book of Daniel. But is it not
strange ¥ While, in eagerly endeavouring to inculecate true persever-
ance in ancestral beliefs and customs, he shuts all doors to Hellenism,
the author of that work has no scruples at all about granting free aceess
to a host of foreign Oriental thoughts. And why do the very descen-
dants of those Maccabee heroes bear foreign, nay Greek names ?
And why does the oustom of giving Greek nsmes extend even to the
people, as may be seen by the names of Philip and Andrew, disciples
of Jesus ¥ Why is the very Council of the Jews called by a Greek
name, Sankedrin ¥ And the pulpit in the synagogue also by a Greek
name, béma ¥ Why are the porch and the colonnade in the temple
designated by Greek technical terms, Stoa and Eredrat Why is

Y, il
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there a Babylonian curtain before the Holy of Holies ? Why do we
meet in the temple with treasurers and accountants whose names are
Persian ? Why is the high priest on the holiest day of the year
attired in Pelusian and Indian stuffs? Why all this at the very places
where we expect to find Jewish national characteristics most carefully
attended to ?" ForI will not enumerate the long list of foreign words
which crept into the late Jewish language of everyday life for the
designation of foreign products and institutions, nor need I refer
to the numerous metaphorical expressions in which foreign customs
are reflected. We will confine ourselves to the religious side of the
question, and glance at the actual state of things before venturing on
their explanation.

It is by no means easy to give a slight sketch of what Jewish religion
adopted from abroad ; for here detail is necessary to keep the drawing
true. But also in itself the question of how far foreign influences are
to be taken into account is a very difficult one.

First, late Judaism itself is far from being a unity : it shows the
most various shades. Take the Palestine Jews and the Jews of the
dispersion : is not the main difference between them their very difference
of position in regard to foreign elements ? But here the standard of
our judgement should not be Philo, who represents the extreme of
Hellenization, still less should we magnify that difference to a contrast
of quality and principle : it is not the principle but only the degree
of the adoption of foreign elements that is a different one.

But even though the fact of this adoption, however various, is
generally conceded, there is another difficulty, even more serious,
in the difference of opinion as to the extent of foreign influences in any
one case. On principle, I approve of every warning against over-
estimation of them, the more so, as one is too often inclined, while
finding out affinities, to omit the counter-proof which would consist
in confronting the points of similarity with the points of contrast ;
possibly, in many cases, this counter-proof would turn out to be the
more important partof the argument. ~Certainly, much is won, if only
we draw more sharply than is usually done the limits between fact
and hypothesis, between what is quite certain and what is only par-
tially so or not so at all. If, for example, we find that the I.:ihth
mentioned in a late chapter of Isaiah is the Babylonian demon Lilitu,
that the Asmodi of the Book of Tobit is the Persian Asshma Dagva, ﬂ}“
the original part of the Second Sibylline book reproduces line for line
typical features of Eranian eschatology, that so special an item of
this eschatology as the blessed ones eating of the holy bull reappears

in the Jewish prediction of Eldad and Modad, that the Book of Adam

speaks of its hero being washed in the Acherontian lake, that in the
Ethiopian Book of Enoch the Pyriphlegethon and the other rivers
C.R. I T
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of an underworld, situated in the West, are alluded to,—all these are
instances where the fact of foreign elements having been adopted has
simply to be accepted. And these examples, unimportant as they may
apem when considered individually, are of great consequonce as a
whole, becanse they bring us out upon solid ground. If at some points
the existence of foreign influences is o certainty, at still more it must
at last be admitted as a possibility. But on this wider field it will
require eareful investigation of each spovial case to determine, e.g.
whether the increasing individuality of late Judnism, the growing
gnblimation of its idea of God, the diminishing importance attached to
sacrificial worship, the development of the profession of seribe, are due
to foreign, especially Hellenistic, influences ; also whether Persian
sdens have influenced the Jewish ideal of cleanliness or the special
estimation of beneficence, and so forth. For in all thess cases the
possibility of an independent though parallel development is not to
be a priori excluded. And, even here, foreign influences may have
played their part. But, as should never be forgotten, there are in
such matters influences, of art for instance, which cannot be controlled
or measured and the secret action of which is not to be underrated,
undercurrents which flow in as opinions of the times, without any one
asking where they come from. I know of only two ways to get o
somewhat trustworthy judgement as to the reality of foreign influences,
Either wo may compare a later state of the religion with a former
one, and ask if an organic development of the Iatter from the former
can be traced.  If not, we certainly may be allowed to take the action
of foreign influences for granted ; and we may be the more justified in
this assumption inasmuch as Judaism of the last centuries 8. ¢. mani-
festly failed to produce men of original and creative genius. Or
we may oonsider the actual state of the religion st a given moment
and ask if it is at all congroous in itself. If, instead of being so, it
containg insoluble antinomies, the evidence of the action of foreign
influences may be looked upon as conclusive. This is the reason why
Jewish eschatology, for example, in which so many opposite and con-
tradictory conceptions are met with, proves to be a compound product
of native and foreign elements.

But assuming the existence of foreign influences as proved, new
difficulties arise from the further question of their origin. To what
a degree of helplessness our little knowledge in this respect may some-
times lead, is clearly shown by the contradictory views about the
Essenes, for whose peouliarities scholars have variously tried to
account by assuming Orphis, Pythagorean, Syriac, Poersian, or
Buddhistic influences. And I could go even farther by demonstrating
how the Atharvaveds curses the doer of the very thing which the
Essenes consider the greatest insult to the sun. If in this case a direct
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connexion is almost impossible, this very example may teach us
precaution ; and so may Professor Dieterich’s book Nekyia do by
showing how some conceptions which we meet with in late Judaism,
such as those of a celestial meal, of celestial clothes, of books of judge-
ment, &c., may be both of Greek and Oriental origin ; setting mean-
while aside the question whether the Greeks themselves are not
originally indebted for these conceptions to the Orient. Most of all,
however, we have to regret that we know so little about the blending
of Babylonian with Persian religion which must have taken place on
Babylonian soil; all the more so as there was no religious compound of
greater consequence to the world of Western Asia and to Judaism, as
Professor Gunkel has rightly emphasized. Besides, as one is perhaps
tempted to overrate the relations of the Jews of the Egyptian disper-
sion to their brethren in Palestine, let us point to the high significance
which the dispersion in Babylon had for them, as is clearly recalled
in the following passage of Jewish tradition:  When the law was
forgotten, it was restored by Ezra (who came from Babylon); when
it was forgotten a second time, Hillel the Babylonian came and
restored it, and when it was forgotten a third time, R. Chija came from
Babylon and gave it back once more.’

And now let us try to obtain a survey, as concise as possible, of the
most important parts of Jewish faith where the question of foreign
influences becomes practical. They may already be observed in the
conception of God. Greek, i. e. Platonicand especially Stoic philosophy,
has enriched it with new ideas. So, when in the Book of Wisdom
God is called He who is, we easily recognize the Platonic designation
of God. Possibly we may add the ideas, pre-eminent in the Gospel,
of God’s moral goodness, of His exemplary perfection and of His pro-
vidence. The alliance with Greek philosophy was especially sought,
in the interest of Apologetics, with a view to the idea of natural know-
ledge of God, the avoidance of anthropomorphisms and anthropopathies,
the polemics against images of God, the Euhemeristic interpretation
of the gods, the estimation of Paganism as demon worship, God’s
invisibility as proved by the impossibility of looking at the sun or
into one’s own soul, &. Many questions remain, e.g. whether the
favoured practice of designating God asthe Highest, the God of Heaven,
and similar expressions, be the result of Persian influences.

Without entering upon the speculations, deeply influenced from
abroad, on the secrets of the celestial worlds, I merely instance the
strong admixture of Egyptian-Orphic cosmogony in the Slavic Henoch,
or the Platonic idea, in the Book of Wisdom, of a shapeless material
from which the world was created. Oriental influenceis certainly to be
admitted in connexion with the idea of angels, as Jewish tradition itself
assigns a Babylonian origin to their names. There is hardly a doubt

T2
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that the seven angels of which we hear as early as the Book of Ezekiel
are the Babylonian planetary gods as interpreted from tha Jowish
standpoint of Monotheism. The close relation between angels and
stars has persisted and may still be demonstrated by the Jewish-
Babylonian mogio texts. Other groups of angels also, betray their
Babylonian origin by their very number, while in the Ethiopian Enoch
the alternation of seven highest angels with only six may be due to
an influence of Parseeism, where the number of the Ameshs Spentas
likewise varies hotween six and seven. Above all, however, the
opposition of good and bad angels with a personal chief at the head
of the latter, somotimes reflected on earth in the figure of the Anti-
ohrist,—the whole duslism between the reigns of light and darkness,—
iz not demonstrable by Jewish premises but draws its origin from
Paraseism. No less non-Jewish is the dreadful thought that elementary
Bpirits are rulers in this world, encronching, as it were, on divine
Omnipotence. St. Paul, who had an attentive ear for the groaning of
the whole creation, is a sufficient witness that even in his time a wave
of that fatalism drawn from Babylonian astrology had discharged
itself over Judaism. It is more difficult to determine the part which
foreign influsnces had in developing Jewish conceptions of intermediate
beings of another and less personal kind. I mean the theological
speculations on hypostases; where it is still an open question whether
they are more influenced by Stoic tenets of a divine original power
and its world-pervading effects, or by the Persian belief which makes
the Amesha Spentas the personification of sbstract ideas, or by
Egyptian speculations which Professor Reizenstein in his Poimandres
may be right in vindicating at least for Philo.

In the conception of the nature of man, Greek, especially Platonie,
influence clearly manifests iteclf in the dualism of the anthropology
as well as in the doctrine of the pre-existence of the soul, as contained
in the Book of Wisdom; while in the same book the idea of human
dignity, or, in the Testament of Reuben, the theory of the parts of
the soul, may be Stoic. On the other hand, the influence of Oriental
thought was at work in the speculations on the first man and on
Paradise,

But late Judaism was much more concerned with the pursuit of
ideas about final, than about primseval times, and it is significant that
Paradise and the first man, that is to say * the Son of Man', reappear
in its eschatological beliofs. Jewish eschatology has become the very
mesting-place of foreign elemonts. It is especially the merit of
Professor Bousset, who in general has most sucoessfully dealt with
our problem, to have clearly shown that the expectation of a tran-
scendent aeon which, inangurated by a universal judgement of the
world, replaces the aeon of this present world, diffors so widely from the
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expectation of a Messianic future which essentially-concerns Israel
alone and, on the whole, will only be enacted on the stage of this
present. earth, that they cannot have sprung from the same root.
And here, considering the ideas about periods of the world, resurrection,
general judgement, universal conflagration, a new world and ever-
lasting life, we have first to take into account influences from Parseeism
mixed with Babylonian elements, only incidentally Greek ideas; while
the Messianic expectation properly so called could not remain un-
touched by the remarkable conceptions, then afloat in the surrounding
world, of a Saviour personified in the reigning ruler, as they are attested
e.g. by the interesting inscription of Priene. On the other hand, the
idea of the soul’'s immortality which is to be found among the
Hellenistic Jews, is influenced by Greek, and partly also, it may be,
by Egyptian beliefs; while, again, the belief that demons struggle for
the departing soul is of Persian origin.

The time allotted to me does not admit of my completing this meagre
sketch by pointing to so many foreign myths and legends which teemed
on Jewish soil ; to such cosmological oddities as may be found especially
in the Greek apocalypse of Baruch, to a great extent, as Professor
Cumont has shown, in accordance with mythological ideas of the
Mithra religion; to magical conceptions, where besides Babylonian
elements Egyptian ones take up the most considerable space, &e.
1 should also have much to say about the influence of foreign models
of style upon the later literature of the Jews and on their interpretation
of the Old Testament. I hasten to enter upon the concluding question
as to how to explain this far-reaching adoption of foreign matter,

First, let me emphasize that it is nothing new in the history of
Israelitish and Jewish religion. In very recent times our eyes have
been increasingly opened to the fact that from the beginning foreign
influences have acted abundantly upon Israel. Their having penetrated
into late Judaism is therefore not to be viewed as an isolated phenome-
non but in its general connexion. The spiritual life of peoples does not
differ widely from that of individuals. Some work by themselves,
like the spider which moves on its own threads, while others a?sorb
foreign material in order to work it up like the bee. The latter is the
case with the Jews. No one can understand their religion without
a full intelligence of their astonishing faculty of assimilation ; this

assimilation even going the length of actively supporting heathen cults
yri of Assuan have informed us,

or, as the recently discovered pap,
of swearing by an Egyptian goddess.

Moreover, to be sure, the milieu in which the Jews lived was never
more suited for arousing that faculty to the highest pitch than at the
very time with which we are dealing. It is commonly known how
in Hellenism all dividing fences of separate culture fell down and the
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free ourrent of thoughts flowing hither and thither tended to a universal
levelling of spiritual development. The Jewish mother-community
was still but an enclave in the midst of Hellenistio culture. From
all sides the Hellonistic forms of social relations tried to insinuate
themselves, and the times were not favourable to shutting the doors
to trade, which is always more than a mere exchange of material
goods. We see one of the most pious of Palestine Jews, Jesus Sirach,
travelling. One must not think that travel in those duys was very
difficult: for we know by an epitaph that a Phrygian merchant made
the journey to Rome seventy-two times. But we ought not to forget
of what moment travel is. The Greek philosopher Xenophanes had
ones travelled ; he had seen the black images of the Negro-gods and
the red-haired idols of the Thracians, and this had forced the question
upon him whether these peoples were less right than the Greeks with
their theories about the gods. But the Jews did more than travel :
they settled in foreign countries and the elxevuém beoame their home.
Fables were invented of an old friendship and relationship between
the Jews and Pergamon and Sparta. Of special consequence was
their adoption of foreign languages, at least of the Greek tongue,
which they partly used even in their public worship ; for there is &
constant reflex action of language upon thought, and, indeed, these
Jews spoke not only in the words of foreigners but in their thoughts
85 well, st least where apologetic interests were at stake. And when
their ultimate object had been thus attained, not only to adapt
Judaism to the foreigner's taste but to win proselytes, they conld not
avoid being affeoted by the ideas which these new-comers imported.
Thus, when business or free choice led Jews of the dispersion back to
Jerusalem, for a short stay or even for permanent residence, they
came enriched with spiritual treasures of foreign origin; and we may
assume that the synagogues which they founded in the metropolis,
such as those mentioned in the New Testament (Acts vi. 9), were
natural contres of freer thoughts.

And why should the adoption of foreign idens have been resisted ?
Were the Jews not entitled #o regard the Maccabaean victories as &
charm to render them proof against any danger which might arise
from their inclination to syneretism ¢ Moreover, it has rightly been
pointed out that in the eyes of the Jows action, not belief, was the
main point, so that they did not need to be scrupulous in adopting
foreign beliefs ; (the same was true of the Roman religion). Still,
foreign influences were not confined to the domain of belief. On the
contrary, it iz not difficult to trace in Jewish ethics considerable
influences of Greek philosophy, especially of the Stoio-Cynical sehoal,
and, possibly, some Persian elements ; hesides, the Jewish ritual is
undoubtedly influenced by Oriental practices.
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All this leads me to suppose that we must look beyond the reasons
mentioned for a further one in trying to explain the adoption of foreign
elements. By the Alexandrian literature we may see how zealously
Jewish authors endeavoured to prove the Jewish origin of all Greek
culture, nay even of that of the Egyptians which the Greeks themselves

ed with so much reverence. The Palestine Jews did the same
by pretending to be entrusted with the treasures of Enoch, who, a
counterpart of the Hellenistic Hermes, was reputed the bearer of
marvellous Babylonian wisdom of olden times. These are typical
instances of the Jewish habit of claiming for their own whatever
others possessed of spiritual goods. Not to be inferior to non-Jews
in anything whatever, never to be outdone by them—that was a
fundamental disposition of the Jews, as is attested by some psalms,
and especially by the favourite tales of the glorious adventures of
pious Jews at foreign courts. And this disposition runs as a strong
and dominating motive through the whole of post-exilic Judaism.
It reappears in Jewish apologetics, even Palestinian, where attacked
positions are defended by pointing out their identity with heathen
ones, much as, later on, Christian apologists say : ¢ We teach the same
as the Greeks.” This fundamental disposition is ultimately the natural
expression of the claim, born of & superior religious consciousness,
that their own God was the God of the whole world; and this is some-
thing quite different from the assertions of the Greeks and the Romans
that the polytheistic beliefs of all peoples applied to the same divine
powers simply called by different names. The claim of the Jews
tends to the acknowledgement that all things belong to one God,
whose is the Orient as well as the Occident, their own God. Thus
the prophet Malachi already asserts that all worship offered on earth
is offered to Jahwe; and a similar tendency caused any acceptable
religious belief or practice whatever, no matter of what origin, to be
laid hold of for the benefit of the Jewish religion, much as, again, later
on the Christians did, as Justin proudly says : ‘ Any good thing that
has been said, belongs to us Christians.” This is apology of a lofty
sort! And by it we may see how the adoption of foreign elements
finally turns out to be a sign of the spiritual conquest of the world
by a religious belief. In this respect late Judaism becomes, within the
narrow bounds of religious culture, a parallel phenomenon, if I may
say so0, to Hellenism, which likewise absorbed all available foreign

elements. :

My colleague Professor Wernle has well said : ¢ Even where foreign
influences undoubtedly came into play, the question remains whether
we ought not to seek in the inherent action of a religion the factor
which gave it the bias toward this marked accessibility to foreign
influences.” As to late Judaism, this observation strikes the mark,
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I think; and the proof may easily be seen in its having maintained
its own individuality in spite of all these foreign influences. True,
in the way of assimilation, the Jews did all that was possible ; but
they did not only adapt themselves to what was foreign, they adapted
the foreign property to their own use : and this is the point. They did
not lose themselves in foreign influences, they got the mastery of
them ; they remained Jews, nay they became the more so by dealing
frankly with them ; and what they adopted from without, only took
the place, so to speak, of a gift offered by non-Jewish religions to the
Jewish faith, as their tribute, which the Jews were very willing to
accept: just as they liked to see in their temple the mounting flames
of .the sacrifice by which foreigners bowed to the God of Jerusalem.
Thus, finally, the accessibility of later Judaism to foreign influences is
not incompatible with its exclusiveness; moreover, their having
‘entered in such numbers does not point, as one might think at first
sight, to mere passivity, but to a very pronounced activity of Jewish
religion ; it is a sign, not of its weakness, but of its strength.

8

SOME PROBLEMS SUGGESTED BY THE
RECENT DISCOVERIES OF ARAMAIC PAPYRI
AT SYENE (ASSUAN)

By OWEN C. WHITEHOUSE. (AssTrACT)

Tae Aramaic Papyri brought to light by recent discovery at Syene
have thrown a welcome light on the obscure period 470-407 B.c. Our
sources of information upon them have hitherto been (1) the undated
prophecies of Malachi and those of the Trito-Isaiah, according to
recent criticism (Isa. lvi-Ixvi), and (2) the memoirs contained in Ezra
and Nehemiah which were redacted two centuries later, i.e. 250 B.C.,
and of disputed historic validity. These papyri, which are in nearly
every case dated, afford us a clear spot of light. We shall chiefly refer
to the three papyri edited by Sachau, of which the first is most complete.
It will be our endeavour to see how far the light they afford will carry
us into the contemporary and earlier history of Israel.

I. The Aramaic of these documents is the biblical Aramaic.’ The
Canaanite Hebrew was rapidly becoming obsolete as a spoken language.
We may therefore accept the Revised Version rendering of mphorash
in Neh. viii. 8, given in the margin of the Revised Version, ¢ and they
read in the book. in the law of God with an interpretation.’ In other
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words, Aramaic was the spoken language of the ordinary Jewish exile,
and Hebrew was to most of them unfamiliar. Moreover, we know that
Aramaic was understood by the educated and official class in Jerusalem
nearly three centuries earlier, in the days of Hezekiah, as the appeal
of the Jerusalem rulers to Rabshakeh in 2 Kings xviii. 26, ¢ Speak to
thy servants in Aramaic’ (in the earlier Isaiah narrative), clearly
indicates. Archaeological evidence demonstrates that as far back as
the eighth century B.c.! Aramaic had become the lingua franca of
Western Asia. The legal and commercial documents in the newly
published volume by Albert Clay, of cuneiform texts from Nippur
(seventh to fifth centuries),consist of tablets with dockets in Aramaic.
In the light of these facts the question for Old Testament critics arises,
how far are we to allow the appearance of sporadic Aramaisms to
determine the lateness of a passage ?

II. Some light is thrown by the papyrus (edited by Sachau) on the
date of Joel. Nowack, Cornill, and Marti argue from internal indica-
tions that Joel’s prophecies were composed about 400 B.c. Now at
the close of these oracles we read that Egypt is to become a desolation
on account of the outrages perpetrated on the Jews (iv. 19). These
outrages we may surely connect with the destruction of the temple of
Yahii at Yeb (Elephantine) by the Egyptian priests of the god Hniib
(Hnum), to which the letter addressed to Bagohi.(lines 5-12) bears
witness. This took place about 409 B.c., and confirms the views
respecting the date of Joel already propounded by the above scholars.

III. The temple at Elephantine existed in the days of Cambyses,
525 B.C., as lines 13 foll. show : * When Cambyses invaded Egypt
he found that shrine built, but the shrines of the gods of Egypt they
destroyed every one, while in that shrine no one injured anything
whatever.” This special favour shown to the Jews by Cambyses was
an inheritance from the policy of his father Cyrus, who associates his
son’s name with his own in the clay cylinder (lines 27 and 35) in the
deference shown to Babylonian worship. This sheds a gleam of light
on the historicity of Ezra, chap. i (with respect to the edict of restora-
tion and temple rebuilding), and enhances its validity so strongly

questioned by Kosters. y
IV. The papyri edited by Cowley and Sayce, as well as the stateli-
ness of the temple of Yaha at Elephantine, indicated in the Sachau

papyrus (lines 10-12), point to a large and prosperous Jewish com-
munity. They were probably fairly numerous in the exile period. The
Sinim of Isa. xlix. 12 cannot on various grounds, phonetic and historic,
be identified with the Chinese.. For D20 read 2P (cf. M?
Ezek. xxix. 10, xxx. 6), or ‘ inhabitants of Syene’. The reference is to

* Compare the remarks of Cowley in the Introduction to Sayce and Cowley's

edition of the Aramaic Papyri of Syene, p. 20.
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this Jewish eommunity. Compare the other reference to the Jewish
dinspora in Isa. xi. 11 foll.

V. The offerings of the temple at Elephantine, burnt offerings,
meal offerings and incense (lines 20, 21), and fasting in times of sorrow,
exhibit no suggestion of illegitimate forms of worship. Yahweh (Yaha)
alone is worshipped. There is no mention of kedeshim or Fedishoth,
or of an Ashérah. As in the Old Testament the priests of other gods
are called by the Aramaio equivalent of the Hebrew kemarim (line 5).
Professor Sayce notes in his Introduction (p. 10) that the Jewish proper
names are compounded with that of Yahweh as much as the names of
the orthodox Jews who returned to Palestine from the captivity.
They were therefore very different from the Jews settled in Migdal,
Tahpanhes, and Memphis in the days of Jeremiah. These burned
inoense to the Queen of Heaven (Jer. xliv. 16). They had recently
migrated thither, and those of the fresh migration, under Johanan ben
Kareah, were joining their kinsmen in Pathros and elsewhere. The
language used by the inhabitants to Jeremiah, xliv. 18 £, refers
to their untoward experiences in Palestine and not in Egypt (cf. xlii. 14).
The origin of the purer worship in Syene goes back to the days of
Hezekiah, whose reforms in worship are reported not only in 2 Kings
xviii, 4, but in xxi. 3 and xviii. 22 (a distinct source, viz. the earlier
Isaiah biography). These were the influences which affected the settle-
ment at Syene, not those of Josiah’s reformation when centralization
of worship was a ruling principle.

The Sachau papyrus traces the temple-structure back 120 years to
the time of Cambyses, and then states vaguely (line 13) : * already in
the days of the kings of Egypt our fathers erected that temple.' The
temple was probably preceded in early times by another simpler
structure.

Hos. ix. 3-8 indicates that in consequence of the Assyrian invasions
there was & considerable migration to Egypt where food was unclean :
* Egypt shall gather them, Memphis bury them.” In the last decade
of the eighth century there was s close, friendly relation between Egypt
and Hezekiah, For Hezekiah, though he ruled over s small realm,
ocoupied an important strategic position, and held the place of suzerain
to the Philistine towns who looked to himfor protection. This is clearly
shown by the small, misdated oracle, Isa. xiv. 28-32,and by the Taylor-
cylinder of Sennacherib, In the Palestinian campaign there described
(cols. 2 and 3) Hezekiah holds an important place, Ewven Ethiopia, in
its hour of apprehension (Isa. xviii), sends its messengers in papyTus
boats down the Nile to Jerusalem. The resident Israclites (Ephraimite
and to & certain extent perhaps Jewish) would look to Hezekiah as
their political protector.

These facts throw light on Isa, xix, 19-22, an Isaianic fragment in
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the midst of a patchwork of non-Isaisnic passages, beginning with the
formula, * in that day.’ The passage begins : * In that day there shall
be an altar to Yahweh in the midst of the land of Egypt and a pillar
beside its border unto Yahweh.! The * border* or * boundary * (pebhil)
is an appropriate designation of Elephantine, a frontier fortress towards
Nubia. (See note on papyrus B, line 3, p. 37, in Cowley and Sayce's
edition.) The oracle prophesies future trouble and disciplinary chastise-
ment to Egypt. Evidently Assyris, *the rod of Yahweh's anger’
{Isa. x. B), is intended, and we know that this * smiting * did take place
in the days of Asurbanipal.

Now this is the section to which, as Josephus tells us (Wars of Jews,
vii. 10. 2), Onias, son of Simon, sppealed when he erected a temple at
Heliopolis. No such passage as this could possibly have been inserted
in the Jewish prophetic oracles after the exile period. Such o passage
as this, which deliberately legitimizes the erection of an altar and
magsebah (pillar) in Egypt, could hardly have found a place in Jewish
writings of recognized validity after the temple of Zerubbabel was built
unless it had, like the documents J and E, the prestige of ancient
suthority and a great name.

Now in this passage and Amos v. 25 (also genuine) the expression
* glanghtered offering and meal offering’ is & difficult phrase, as this
distinction was post-Deuteronomic. Marti

* meal offerings ' was added by a later gloss-writer, which is
very probable, In the Isaish passage we need have no soruple in
erasing * slaughtered offering’ (zebhaf); for the LXX read xni Tonjrovo
fooias (there is no oddyu).

When we compare the above-guoted Hosco passage we note distinct
conceptions coexisting respecting Yahweh's power and sovercignty.
ThannplnagBmgﬂ'dﬂh:tdmudduPnlmﬁmuumm.and
sacrifices there as invalid. This is the well-known popular tradition
reflocted in the books of Samuel and elsewhere. The Isaiah passage

reflects the teaching of Amos ing Yahweh's universal power

and sovercignty. I suggest that its application to Egypt was lo the

Hebrow relatively easy. In the Hosea passago Egypt does not appear
tobuplmadunqujtathnmimﬁngasamrm- Ephraim * returns
to Egypt ', out of which God had * called His son’. Winckler's dis-
cnwrydmmdMupsouthdJudnh{pmmd by two distinet lines
of evidence) originated from an extension of the Egyptian territory
eastward (compare the Groek name Syrin for the western extension
of the Assyrian empire). Note the exceptional position of privilege
IlﬁENdWEgpbinoummmwﬂhEdnm (as compared with Ammui
and Mosb) in Deut. xxiii. 7 foll. (8 Heb.).

Abraham to Hagar the Egyptisn (probably Mugrite). So it was
casy to believe that Yahweh's sway extended to Egypt. It wos
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peculiarly his own. He gives Egypt to Nebuchadrezzar as hire for
that monarch's siege of Tyre (Ezek. xxix. 18-20). Bimilarly, in the
Deutero-Isaiah (xliii. 3), Yahweh gives Egypt to Cyrus as his ransom
for Jewish freedom.

V1. The mysterious Malachi passage (i. 10 foll.), if we follow
Ewald’s interpretation, receives some light from the papyri dis.
covered at Elephantine : * From East to West my name is great among
the nations and in every spot incense is offered to my name and a pure
sacrifice,” If hy the term West or * setting of the Sun’ such a sanctuary
as the temple at Yeb is intended, we have to assume that other shrines
existed in the East, which in the future may yet be revealed by the

traces discovered by the explorer.

L)

RELIGIOUS WISDOM AS CULTIVATED IN
OLD ISRAEL IN COMMON WITH
NEIGHBOURING PEOPLES

By CONRAD vox ORELLI

Tue old religion of Israel, which in former times was considered
to be like an oasis in the vast desert of paganism, has been shown
to bear some relation to the religions of neighbouring peoples all
around. The cult of Israsl,as well as its civil law, its religious manners
and customs, as well as its cosmogony and sacred postry, are shown
to be more or less similar to those of the Assyrians, Babylonians,
Arabians, and to be connected aven with Egypt.

But notwithstanding all the marks of cohesion with other nations,
the Israelite genius proves to be an original one in all these spheres
of religions life. The prophetic view of divine and luman things
assures to it a peouliarity of views and judgement which clearly
distinguishes the Old Testament from every other monument of
Oriental antiquity. The Law of Sinai bears a stamp of its own, while
the national history, as it is reported in the canonical books, has no
counterpart in the annals of other nations. The Psalms are different
in spirit and religious feeling from the Babylonian prayers. And a8
regards the Prophets, the very representatives and promoters of
religion, we vainly look for persons of equal spiritual condition and
influence, though the name of nebi’im was common enough in Palestine,
Ammon, Moab, and elsewhere. The Israclites themselves held the



0. Religious Wisdom in Old Isracl: von Orelli 285

firm conviction that they possessed the privilege of true divine revela-
tion.

There is one sphere, however, which shows a more intimate con-
nexion of their sacred books with those of foreigners. Is it not &
strange phenomenon that in the poem of Job the author has chosen
the masters of religions wisdom amongst a people dwelling beyond
the frontier of Isracl 2  As regards Job himself, the great hero of
the poem, there may be some doubt whether he belongs to an Aramean
or an Edomite tribe ; but Eliphaz, the most venecrable of his friends,
the very pillar of patriarchal wisdom, is called o Temanite (39'00)
and ascribed in this way to Edom.

Tsrael, we know, was well aware of its separation from Edom not
only by political but also by religions boundaries. The poet himself
did not forget it ; he carefolly avoids putting the holy name of the
god of Israel, Jahveh, upon the lips of the speakers. But this does
not prevent him from allowing them to discuss a problem which
troubled the Israclites likewise, and to look for a solution which
might be satisfactory to both parties ; at all events he supposes that,
to & vast extent, religious belief is the same amongst the tribes of
Israel and the clans of Edom.

But this is not the only exception to the rule that the Israelites are
aware of having a religion of their own. When in the book of Job
Edomitic masters of religious philosophy expose their wisdom for
the benefit of Hebrew readers, this may be an oceasional fancy of
the post. But in the book of Proverbs we find & double statement
of foreign origin comprising s considerable number of verses. In

¢ soholars, I consider it to be almost

aocordance with many recen

cartain that we should read (xxx. 1) “The words of Agur, the son of
Yakeh, the Mossaite’, and at the head of the following chapter {xxxi. 1),
“The words of Lemuel, king of Maasa, that his mother taught him_.'
Since Hitzig recognized this kingdom of Massa, the existence of this
peoplo has been confirmed by cuneiform inscriptions of Tiglathpilesar I
and Asurbanipal, where it is mentioned as & people of Northern Arabia.
We find it also in two biblical passages (Gen. xxv. 143 1 Chron. i. 30)
in the vicinity of Dumah.

This fact is very astonishing : pieces by foreign hands have hesn
!-dﬂptﬁdhythﬁwlhummoithemadmn. The prophecies of
Balaam are of o different type, as they t-mdt-ngla:itrt.l:wﬂuddf
Israel and his chosen people- As regards the two chaplers of the
Proverbs, we shall not examine now whether their present text is

the work of a foreign author. :
regularly, and some coincidences with well-known seriptural phrases,

may prove that they have been revised by o Hebrew nuhnlnr On
the other hand the presence of Arabio style and Aramaio forms has
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heen traond in both chapters; and at all events the strange fact
that they bear the name of foreign masters, cannot result from arbitrary
invention or throngh a simple mistake.

According to these testimonies there can be little doubt that this
gort of religious wisdom was as common in Arabis and Edomitis as
in Cannan. The books of the prophets confirm this view. Obadinh
and Jeremiah speak of the wisdom of Edom or Teman with such
an emphasis, that this wisdom must have been the glory of Edom
even in the eyes of Israel (Obadiah 8 Jeremiah xlix. 7; Baruch
iii. 22 seq.). Looking at these passages we can hardly think of a
goience other than that in which the master of Theman excels in the
book of Job. The anthor of this book may have idealized in some
degree the religious tenor of the Edomitic speeches, but we cannot
doubt that thers were in that country such teachers of religion and
morality as appear in his poem.

The historical books also contain some notices about the matter.
We read in 1 Kings (x. 1 seq.) that Solomon received the visit of the
queen of Saba, an Arabian kingdom, as she had heard of the fame
of his wisdom, and wished to question him. This would have no
meaning if she, in her own country, had no masters of wisdom who
cultivated a similar science. And when it is stated in the same book
(iv. 30), that *Solomon's wisdom excelled the wisdom of all the sons
of the East and all the wisdom of Egypt,’ the author’s meaning must
be that these peoples, the o 13, the nomadic tribes of the East, as
well as the Egyptians, hod o somewhat analogous wisdom ; else it
wonld have been impossible to compare their wise men with the
King of Jerusalem. I do not venture to say in what measure it may
be justified, that the Book of Proverbs bears the name of Solomon,
though it is evident that he favoured in every form the contact with
the culture of his neighbours. As he profited by Phoenician technical
art in building his temple of Jahveh, so he may have introduced or
patronized the gnomic philosophy which flourished long ago in Egypt
and amongst the Beduins of the desert. If such was the case, we
can understand that in old Israel this Chokmah was not considered
to be a privilege of the people of Jahveh, though of course this wisdom
was modified to & certain degres and purified by teachers who were
worshippers of this God. We peroeive in that case the high respect
which they showed, even in later times, for the old wisdom of their
neighbours, snd we can easily explain that they did not despise
learning from the masters of old in Edom and Arabia : at the same
time they might hope to find for their own teaching intelligent hearers
beyond the narrow frontier of their nation, as it is reported about
Solomon,

But the spiritual character of the 0ld Testament—Chokmah itself—
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finds & fuller explanation as soon as we seoept that origin of Hebrew
wisdom which is suggested by the notices we have collected from
different parta of Hebrew literature. It is well known that the
Chokmah books differ remarkably from the rest of Old Testament
soripture. Not only is the name of Jahveh avoided in some of them—
this may be'the case in other books too—but the whole spiritual
physiognomy is o different one. Wa find in thess hooks no allusion
to the covenant of Moses or to the great deeds of Jahveh in the history
of his people which are so frequently referred to in the Psalms, or
in the exhortations of the prophets. It is most striking that the
special revelations to Israel are entirely ignored, not only in the poem
of Job, but also in the Book of Proverhs, which consists of a collection
by different authors. The soil on which this wisdom flourishes is &
more extensive one; it is what we call the  religio naturalis ®, the
general revelation sceessible to the whole of mankind. God's mani-
festations in the universal creation are the very territory where these
masters are moving. The wonders of nature show the might and
wisdom of God which surpass every human intellect, Besides, it is
human life, the history of mankind, the experience of the day, where
the justice and bounty of God is to bo admired. Good manners in
civil and family life are insisted upon without appealing to Mosaio
law.
Of course this general piety, along with its maxim, ‘The fear of
the Lord is the beginning of knowledge,' does not contradict the
precepts of the sacred law, or the admonitions of the prophets. But
the intelligent student of the Bible will not fail to ohserve that as
s rule the moral lovel is lower in the Proverbs than in the Prophets
and Psalms. In the Proverbs we find rules of life drawn rather from
experience and reasonable morslity than inspired by the presence of
the holy God of the prophets. This difference cannob be attributed
to thedidactic nature of these books. Take e.g. the Hundred Sentences
of Ali. This oollection of Muhammadan proverbs certainly shows
o spirit as elevated as the Jr'an itself ; many of its sayings surpass
those of Muhammad by (ueir religions genins.

The cosmopolitan character of the books of Chokmah (Proverbs,
Job, Ecolesinstes) has long ago been observed ; but it has not yei been
sufficiently explained, as I think. 1 cannot concur with recent scholars
who attribute all these books to only one period of Judaic thinking,
influenced by Greek philosophy. The practical genius of this wisdom,
s well as its gnomic form, points to a Semitic origin. And literary
arguments, which cannot be discussed at this moment, prove that this
kind of religious philosophy, a8 well as the poetry of the Palms, had
been cultivated in Tsrael for a long period. Thus we cannot deny the

astonishing faot, that simultanecusly with the theocratic teaching
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of priests and prophets there were teachers who professed in their
schools a morality and piety of a more general character. It is not
even impossible—and some notices make it probable—that the same
persons could teach in both ways.

The only satisfactory solution of the problem seems to me to be
found in that relation to the wisdom of other peoples which we have
stated above. If from the beginning Israel felt herself indebted for
this knowledge to other nations, we can easily understand that it
was considered as a neutral zone, where wise men met with venerable
masters of other tribes which also knew the fear of God and its
enlightening power for every man.

Unfortunately we do not possess any remnants of analogous wisdom
of other Semitic peoples. As regards Babylonia, I should be happy
if any of my learned hearers, more deeply initiated into the secrets of
cuneiform texts, would give me some specimens of a similar character.
But it is well known that in Egypt this kind of teaching flourished
from very early times. I only mention the papyrus Prisse, which con-
tains some pages of very remote antiquity attributed to Kakimna, a
governor of the third dynasty, and another one of greater extent,
written by the old Ptah-hotep, a governor of the fifth dynasty. The
sentences of Ani and Amenemhat show that this kind of teaching
was not neglected in later generations.

If we compare the most important of these documents, the book of
Ptah-hotep with our biblical Proverbs, there exists no doubt a certain
spiritual affinity. The topics are a good deal the same. The Egyptian
monitor warns his son against gluttony, loquacity, idleness, disobedi-
ence, proudness, evil temper, and all sorts of excesses. He recom-
mends to him wisdom, courtesy, and devotion to his superior, justice,
love of his wife, good education of his son, &c. It is true that the
social scale of duties is a different one. The old Egyptian governor
introduces his pupil to the diplomatic career ; he initiates him into

the secrets of dealing with the dignitaries of the court, and into the

obligations of royal service. We are astonished to see to what
a high degree from very ancient times ceremonial behaviour had
developed amongst the leading class of this country. The Hebrew
masters presuppose a more modest level and less ambitious aspirations
for their disciples. Nevertheless precepts relating to the intercourse
of subjects with the king, and even such as refer to the king himself,
are by no means wanting in the Proverbs of Solomon. They occur
so frequently that they form a strong argument against the post-
exilic origin of the whole book.

It may be a mere play of chance that in some details Egyptian
phrases touch the biblical ones very nearly. Thus we read in the
introduction of the compendium of Ptah-hotep a description of the
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decay of old men, which reminds us of the more detailed and almost
humorous picturs of the same subject in Ecclesinstes. Much more
striking is & passage of the same book, where the Egyptian says:
* Wisdom iz more difficult to be found than an emerald ; for this is
disoovered by slaves in the rocks of pegmatite.” Tt i= an allusion to
the task of sifting this mineral, in which emeralds are found, s work
which was done by female slaves. Who does not remember the
splendid chapter of Job, where the seeret place where wisdom is found
is contrasted with the mines where men are digging for precious stones
and metals ! Such artificial mincs were scarcely known in Palestine.
The description seems to take its origin from the peninsula of
Sinai, where the Egyptians held important mining-works from early
times.

Besides, the Book of Job seems to refer to the Pyramids, the mighty
grave-monuments of the kings (iii. 14). And at the end of the poem
the two beasts which are cited as irrefutable proofs of the might and
wisdom of God, the crocodile (livjathan), and the hippopotamus
{behemoth), belong to the wonders of old Egypt-

But I should lay more stress on the mental affinity. The lessons of
Knkimna, as well as those of Ptah-hotep, are not without a religious
basis, notwithstanding the more worldly style of their exhortations.
As Solomon considers the fear of God to be the beginning of wisdom,
Ptah-hotep derives his teaching from an advice of his God, who
charged him thus to make fruitful the days of his advanced age and
the experiences of his long life. And more than once he appeals to
God not as a special divinity of the Egyptian psnthean, but as the
deity who is the highest suthority for the human conscience. Thua
he admonishes the mighty one : (§8) * Do not strike men with terror—
God will do the same with you. If a person believe that he will gain
life (i.e. livelihood) in this manner, God will take the bread from his
mouth. If a man look to oppress others, He will reduce him at last
to impotence. Dunotstrihnmmwithmnr,thntinhawﬂin!M'

Elsewhere he legalizes the established order of human society in
these words : (§ 7) * He who has the means of existence may do as
hﬂplm...thommn!uxinmmh&ugm;hnhmdofﬂud,
you cannot rebel against that." :

Or he says (of. 12, 44), ‘Agoodnunillgihﬁumﬁnd.tmimng
more than yon have demnnded of him.” .

Evidently it wos not s morality independent of religion that
Egyptinn doctors taught their pupils. Even whazwuhnuumllru:lm
of simple prudence for practical life were esteemed a venerable doctrine
and one pleasing to God. Dnﬂxaothm-iiduummnml:hhd_ndnpt
interfere with the peouliaritics of Egyptian religion, either with its
mythology (it is an umpﬁunwhmﬂminmmﬁnmdjur with
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its coremoninl duties, which take up a large portion in other books,
as, for instance, in the Book of the Dead, In both respects the analogy
with the Chokmah-books of old Israel is obvious.

As regards the rhythmie form, the oldest parts of the Book of
Proverbs almost continually show the short sentence of two lines
with an antithetical parallelism, as Bishop Robert Lowth called it
This is the case in x. 1-xxii. 16. In another part of the book, which
is said to have been added by the men of Hexekinh as a collection of
proverbs of Solomon (xxv-xxix), the ‘parabolic’ parallelism prevails.
As the Iate Dr. Davidson observed, there exists really no reason for
assigning & later date to this group of proverbs. Now the Egyptian
moral books we have mentioned do not show this short measure of
two sentences. Nevertheless T should not deny all possibility of its
Egyptian origin.

But 1 should not like to go so far as to claim o direct influence of
Egyptian wisdom upon Hebrew wisdom. It is much more probable
that we have to acoept a missing link between them. It seems to me
to be the most natural solution of the guestion to find this missing
link in the famous wisdom of Edom and its kinsmen : whom the Hebrews
called the children of the East. These tribes had felt the influence of
Egyptian culture in early days, and were in closer relation then with
Israel regarding language and religion. Here might have been the
home of this wisdom, whence it found its way to the people of the
Bible from the time of Solomon.

At all events in post-exilic times Judaism was much less favourably
disposed to such a liberal intercourse as may have taken place in
former periods. After the exile, the kinsmen in Edom, Moab, &e.
were perhaps more hated than the Babylonians by the devout members
of the Jewish congregation. The barriers that separated them from the
unclean brothren were strengthoned by Esdras and Nehemiah, When
the law was the prevailing religion, the old liberal notion of pious life
and wisdom had to undergo a revision.

On this account it is extremely interesting to compare the Book
of Proverbs with Ecclesiasticus. In this collection, which the son of
Bira laid down at the beginning of the second century before Christ,
we have a magazine of didactic poetry, as it may have been current
in Jewish schools during the centuries after Esdras. It is no more
the wide-hearted Chokmah of the Proverbs of Solomon, but the special
morality of Judaism. Chokmah means no more the piety of all the
children of Abram but the legal correctness of the Jewish life. The
territory of wisdom is no more a neutral zone where the different
members of the great Hebrew family meet together on oqual terms,
Edomites and Arameans or Arabians along with the sons of Jacob.
In Ecolesiasticus Chokmah is the privilege of Judah, it is identified
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with the special revelation of Moses and the prophets. Wisdom has
its home in Jersualem.

One of my younger friends, Dr, C. Gasser, has published n remarksble
book,! in which he compares the two ocollections of proverbs, the
canonioal and the apooryphal ene.  He detects a deep and thorough-
going differerice betweon them, and shows that such expressions as
thorah, chokmah, justice, wickedness, &c., have undergone a change
of meaning in the later period. The fear of God means now merely
correctness in observing the sacred luw ; the wise master of wisdom
is nothing else than the Jewish scribe.  The fact deserves consideration
that the Alexandrine version of the old Book of Proverbs shows the
same ideas ns Ben Sirs. It speaks of the wiuos, whers thorah had
in the Hebrew text the meaning of instruction, as it is delivered to
children by their father and mother. The wicked man (yg) is trans-
lated by dvouos, &c. And the traces of foreign origin of the last
chapters are entirely effaced by the translation which has incorporated
these verses into the Proverbs of Solomon himself.

The possibility that we have here two opposite spiritual currents
of the last centuries B. 0., a4 cosmopolitan and & pharisaical one, cannot
be maintained, as there exists no conscious opposition between both.
Ben Sira attributed the canonical Proverbs to Solomon, and did not
desist from making large use of them.

1 think, therefore, that Dr. Gasser is right in saying that the spiritual
physiognomy of the old Chokmah-works is such as to separate them
by a large chronological interval from the teaching of Ben Sira.

Certainly the books of which we have been speaking do not reveal
the highest truths and the deepest secrets of the Old Testament religion.
But they possess their special charm and religious value. The very
fact that we find here not only an unconscious relation but a conscious
connexion and interchange of ideas between nations, separated by
different religious laws and customs, is of great importance. When
from the days of the old kings rulers of different clans and tribes
sat together as the fricnds of Job, interchanging their knowledge of
old sayings and proverbs and discussing practical religious problems,
was it not & prelude to future times, in which the access to the highest
revelation, bestowed on Judsh, was opened to all nations of the

world ?
' Joh. Conrad Gusser, Das althibrdische Spruchbuch und die Spriche Jean Ben
Sire.  Gitersloh, Bertelamann, 1903,
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10

NOTICE OF THE WRITINGS OF ABU
"ABDALLAH AL-HARITH B. ASAD-AL-MU-
HASIBI, THE FIRST SUFI AUTHOR

By D. 8. MARGOLIOUTH. (ABsTRACT)

THIs person figures as the seventh in Kushairt's list of Safi saints, and
is the first to whom any writings are attributed. Short biographies of
him are furnished by Kushairf, Tbn Khallikin, Ibn al-Wardi, and
others, the fullest being that by Subki in his lists of Shafiites. This
last tells a story explaining the otherwise attested disapproval of
Muhasibi by Alimad b. Hanbal on the ground of professional jealousy,
the latter being envious of Muhnsibi's fame as a preacher ; it also shows
that the phenomenon of ecstasy was not wanting in the séances of
the earlicst Sifis. Subkt further gives the number of Muhnsibl's works
as 200 : the fullest list of titles is that furnished by the library of Abd
Bakr b. Khair, which only amounts to seven. The most celebrated
of these is the * Treatise on the Observation of God's Claims °, which
exists in the Bodleinn Library in full, and in the Berlin Library in
epitome ; a portion of another (on Asceticism) is preserved in Ghazal’s
¢ Revival of the Religious Sciences ' ; of another, called * The Healing
of the Heart's Disease’, an account was given by Sprenger in the
Journal of the Bengal Asiatic Society. One on the Resurrection is
gaid to exist in Paris. Another on Morals exists at Constantinople in
the Keupriili-Zadeh Library, and of this the writer possesses a copy.
Some small treatises also are preserved in Berlin.

All these works are homiletio in character, none representing the
metaphysical side of the author's activity, which, however, was ’
cient to secure him a place in the history of the Seots of Islam, his name
being associsted with the Sifatis, whose later representatives were the
Ash'arites. From the nature of their style and contents, which display
evident improvisation and various characteristics of revivalist preach-
ing, it is reasonable to suppose that they are records of sermons actually
delivered, which, if collected during a series of years, might reach the
number of volumes mentioned by Subki

Withm,gnrdtuthntightwﬁuhthnythmwwtbnﬁgmnfﬁm
it is to be noticed that these sermons show evident traces of the use
of the Gospel, us indeed the work on the * Observation of God’s Claims "
commences with o repetition of the Parable of the Sower, withoub
distinct mention of its source. The Keupriilii treatise, which is against
hypocrisy, might be said to be an expansion of the doctrines of the
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Sermon on the Mount : and to the phrascology of the Gospels there
seem to be some clear allosions : these may be due to infiltration or to
actual study of the Gospels on the suthor’s part.
With regard to the relation of Mubasibi to the later Sufism, his
ge is free from the technicalities afterwards so largely employed
by Ibn "Arabi, and on the whole from those collected by KushairT ; the
jdeas, however, embodied in the latter appear to occur. One of these
is the hierarchy of saints, and the stages in the religions life, with
special definitions of the virtues whereby those stages are to be attained :
another the theory of * absorption in the Deity *, for which the technical
term fana does not appear to ocour. The asceticism recommended by
Muhasibi differs from that preached by 'Abd al-Kadir, the latter being
disciplinary only and temporary, whereas the former is to last through
life, Like 'Abd al-Kadir, however, Mubasibl expresses shame for the
Moslem Paradise ; and like Ibn “Arabi he employs the formula ®not to
think ill of God’, without, however, drawing from it -
reaching consequences,
Finally the author of the paper collected a few historieal and archaeo-
logical allusions out of the writings of Muhfisibi, which (he thought)
scarcely deserved translation, though they might, if published in the
original, hdmmﬂmhmumuﬂﬁnfmmmﬁdpwpm

11

THE OLDEST PERSIAN MANUAL OF
SUFTISM

By R. A. NICHOLSON. (ABSTRACT)

Tue Kashfu 'I-Majjub, o * Revelation of the Mystery ', sras com-
pmnﬂint.huhnﬂhﬂfd H:udnmthmturyhy‘ﬂh.'ﬂthmln
al-Jullabi al-Hujwiri, & native of Ghazus, in reply to certain questions
ﬁhiuhmaddrmdmhlmbynfdluw-mwmﬁbu&ﬂﬂ-
Hujwirl. Orientalists have long ized the importance of this
wukumdmu,ﬂ&ﬂmwﬂiﬁufﬂmuudyhhmdm
mlﬁthnrtnnuﬂhampﬁhmhmnmmmuﬂﬁmmﬁnvﬂmﬁnmﬁ-
mation which may be derived from it. As :
Hﬂhhuymdwhltbuuﬂndhiml!imim._mdﬂdhu
death is given oa 466 or 464A.70, but probably he died after 405 A.E.,
for he seems to have survived Abu 'l-QRisim al-Qushayri, who passed
away in that year. Hinﬂhngkh:nﬂmo&nlinﬁuﬁinnwahH'lM
Muhammad b, al-Hasan al-Khuttall, & pupil of Abu 'l-Hssan al-Hustl.
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Husrl, who died in 371 A.1., was the sole pupil of AbG Bakr al-Shibli,
who was himself a pupil of the famous Junsyd. The author also
received instruction from Shaykh Abu '1-"Abbas al-Ashginf (Shagdni),
who based his doctrine on the theory of fand, or self-annihilation ; and
he mentions & large number of Shaykhs whom he met and conversed
with in the course of his wanderings. Among many allusions to matters
of autobiographical interest I can notice here only one, namely, the
fact that part, st any rate, of the present work was written while the
author was o captive at Lahiwur in the district of Multin in the
Punjib. Besides the Kashfu 'l-Majjub he composed several treatises
on Sfiism, as well as a volume of poetry, but he complains bitterly
that they were either left unread or mutilated by unscrupulous persons
who passed them off as their own compositions. None of these books
have come down to us.

Although he was & Sunniin theology, al-Hujwirl, like many Safis
before and after him, managed to recomcile his orthodoxy with an
advanced type of mysticiam, in which the theory of fama holds a domi-
nant place, but he scarcely goes to such extreme lengths as would
justify us in calling him a pantheist. He strenuously opposes and
describes as herctical the dootrine that human personality can be
merged and extinguished in the being of God. He compares sanihila-
tion in the mystic sense to burning by fire, which transmutes the
quality of all things to its own quality, but leaves their essence un-
changed : iron, for example, can never be converted into fire. In other
points, too, such as the excitation of ecatasy by music and singing, and
the use of erotic symbolism in mystical poetry, his attitude is more or
less cautious, At the same time no one can read the Kashfu "I- Makjub
without feeling that the spirit of the work is philosophical and specu-
Iative—in this respect it has a thoroughly Persian flavour—and that
the Bofiism which it was written to elucidate is wholly incompatible
with the dogmas of Islam. The author declares that his object is to
set forth & complete system of Safiism ; not to compile sayings, but to
discuss and explain doctrines. Before stating his own view, he generally
examines the current opinions on the same subject and refutes them
if necessary. With the help of his book it is possible to realize what
were the principal questions that occupied Sifi tenchers and writers
from the ninth to the eleventh century of the Christinn cra, and to see
what form these questions took under the influence of contemporary
thought.

The most important and interesting part of the Kashfu 'I-Majjib
is the fourteenth chapter, entitled, * On the different dootrines of the
Saff sects,” in which the author enumerates twelve mystical schools
and describes the characteristio dootrine of each. Ten of the twelve,
he says, are recognized to be worthy of approbation, while two aro
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gondomned as heretical. The ten approved sohools, which agree in
their principles, though differing in their practics and discipline, are
the [ollowing :

1. The Muhfsibis, whose founder was Harith b. Asad al-Mubasibi of
Basra (+24:3 A H.).

2. The Qassaris, who derive from Hamdiin al-Qassar of Nishapir
($271 a.m.).

3. The Tayfiris, whose name refers to the celebrated Safl pantheist,
Tayfar b, Isi b. Surtshin, commonly known s Biyazid of Bisfam

(+261 a.m.).
4. 'The Junaydis, so called after Abu l-QAsim Junayd of Baghdad

(+207 A.H.).
5. The Niris, whose founder was Abu 'l-Hasan al-Niirf, also of

Baghdad (205 o.1.).
6. The Sahlis, followers of Sahl b, "Abdallah of Tustar (+283 A.1.).
7. The Hakimis, who trace their origin to Muhammad b. "Ali al-

Hakim of Tirmidh (+255 A.5.).
8, The Kharrizis, whose founder was Abt Sa'id al-Kharriz of

Baghdad (+277 or 286 A.8.).
9. The Khafifis, who are spiritually descended from Muohammad

b. Khaftf of Shiraz (+331 A.1L).
10. The Sayyiris, who derive from Abu " Abbis Sayvari of Merv

(+342 a. 1)

The two heretical sects are the Hulillis and the Hallajis. The Hulilis.
who hold the doctrine of incarnation (hulil), claim to derive from Abu
Hulman of Damasous (cf. Haarbriicker's trans. of Shahristanl, i, 417) ;
the Hallajis from Faris, o pupil of al-Hallaj. Faris alleged that his
dootrines were identical with those of al-Hallaj, but the author declares
that no other pupil of al-Hallaj held such tenets, and that in the books
composed by al-Hallaj there is nothing except profound theosophy.

The Mugismsis. The oldest of the ten orthodox schools of Sifiism,

is that of Harith al-Mubasibl. According to al-Hujwiri, the peculiarity
of his doetrine consisted in his regarding rida (acquiescence in God's
ﬂ]u-'m'im,nmun‘ﬁﬁm'{mqm]. [usﬂnphn.u_nﬂogr
the name magim is given to any one of a series of *stations’,

other hand, is something y
something that can neither be attracted nor repelled by human exertion,
a heaven-sent ecstasy in which self-consciousness is lost. Mn];.!g:h
held that rida was not a magam, but o dal. In other words, he denied
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that rida conld be acquired by nn act of effort or volition, and asserted
that it was simply and solely a gift of God. He also differed from
many Bifl shaykhs in maintaining that a fal might be permanent ;
indead he went so far as to say that until it becomes habitoal, jts
owner is not worthy of the name.

The Qassinis are distinguished by the doctrine of malimat ;
whence they are also called Malimatis, The literal meaning of
maldmal is * blame ". In Safiism it hes the signification of * blame
incurred by a holy man through his acting in a way that gives
offence to people who do not understand his motives *. For example,
one venerated by Iis neighbours and in danger of falling into
the sin of spiritunl pride might intentionally commit some breach of
the religious law in order to turn the hearts of the people away from
him. Some Malimatls, not satisfied with acting sincerely and ignoring
public opinion, made a point of drawing censure npon themsclves by
actions which bore the appearance of evil, but were really innocent.

The TAYFORIS and JUxAYDIS are so called after two famous Stfis who
took opposite sides in the mystical movement of the third century A1,
Tayfiir was the personal name of Biyazid of Bisfim, a Persinn who
seems to have been the first to give Sifiism a definitely pantheistio
form, while Junayd stands out as the protagonist of the moderate, or
at all events more discreet Sifis, who profess that their religion is in per-
fect harmony with the Koran and Apostolic traditions. The controversy
between these schools was waged over two expressions familiar to
students of Moslem theosophy : * intoxication ' (sukr) and * sobriety ’
(pudw), In the language of mystics, * intoxication ' denotes violent
paszion and longing for God, and * sobriety ' denotes the sttainment
of one's desire. Biyazid and the Tayfarls who follow him prefer the
former state. They argue that * sobriety * depends on the subsistence
and equilibrium of human attributes, which are the greatest veil that
can come between God and man, whereas * intoxication ' entails the
destruction of these attributes and the survival of those faculties alone
that are not tainted with mortality. To this the Junaydis answer that
jII:lﬁOﬁdlﬁnn' is inconsistent with sanity, and that without sanity it
is impossible to arrive at true comprebension of the Divine. Blindness,
they urge, will never free a man from the bondage of phenomena : in
order to be free, e must see things as they really are. Such vision is
attainable only by the ¢ sober *,

The doctrine peculiarly associated with the Nixis is expressed by
the term ithar, which means literally * preference ’, but in this con-
nexion implies the preference of ancther's interest to one’s own, and is
synonymous with altruism or self-sacrifice.

.Tha Sanvis laid particular stress on the spiritual warfare (mujahada)
with the passions by means of austerities, such as fasting and acts of

. aE MR I
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devotion, such as diilkr. While 8ifis in general consider that seli-
mortification is an indirect means of atteining contemplation (musha-
hada), Sahl al-Tostar? held that it is the direct canse. * Yoo must serve
God,' he eaid, * before you can be united to Him : union is the imme-
diate result of service performed with God's blessing' Against his
opponents, who pronounced union to be the fruit of Divine grace
{fadl), he appealed to the prophets, all of whom teach that mortification
is obligatory. Their laws and commandments must be vain, unless
martification produees contemplation,

The doctrine of the HaxIuis deals with the nature and various
degrees of saintship (wiliyat), the validity of miracles, the distinetion
between the miracles of the prophets and those of the saints, &e.
It is interesting to note that Mubammad b, ‘All al-Hakim first de-
veloped the well-known Soff doctrine of & hierarchy of saints, on
whom depends the order of the world, headed by the Qutb or Ghawth.
He held that the saints are not, like the prophets, divinely protected
from sin (ma'sim), but that they are preserved from whatever is incon-
sistent with saintship, e.g. infidelity, This is the view of Muhfisibi
and Junayd. Others believe that saintship involves obedience to
God (fa'at) and is forfeited by any one who commits a great sin.

Three seots have still to be mentioned : the Kharrizis, the Khafifis,
and the Sayyiris. The special dootrine of the Knarrizis is * Annihila-
tion and Subsistence ® (fana W baga), of the Kuariris, ‘ Absence and
Presence ’ (ghaybat @ fugar), and of the SAYYARTs, * Union and Separa-
tion ' (jam' w tafriga). 1 will conclude this summary with a brief
acoount of the Kharrizi dootrine, which had a far-reaching influence.
Unfortunately it is not easy to disentangle the doctrine itself from
the author’s elucidation of it

Al-Hujwirl observes that Aba Said al-Kharriz was the first to
discourse on the theory of fana and baga, and that he expressed the
whole of his doctrine in these two terms, which are employed by
mpﬁmmdunmmpmﬁnﬁmduiuuhip,inmhmtnthm
who have transcended all * stations’ and ‘ states’, and have found
the object of their search. It is a grave error to suppose that fand

mdm:nﬁﬁhﬁmdmmmw.wthﬂwimﬂiﬂ
i uman and Divine natures. Fana and baga,

Wiﬂnpﬂlﬁﬂﬂaﬂdmﬂ,maﬂﬂhﬂtﬂdmﬂ&lm:fmhm
:imrthwghtnfphenmmm,mdhgnhpm-putmﬁmdmﬁmgu
of God, Abi Ba'id ﬂnﬂlﬂdﬁ&dfm“‘dﬁwmm&?tﬂ
human abasement (‘ubddiyys) ond living in the nmbmﬂ‘lhm of
Divine omnipotence (rubibiyyz ' i.e. the true servant of God is so lost
in contemplation that he no longer attributes his actions to himself
but refers them all to God.
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POPULAR JUDAISM AT THE TIME OF THE
SECOND TEMPLE IN THE LIGHT
OF SAMARITAN TRADITIONS

By M. GASTER. (AsmsTraCT)

I wish to attack a problem which hitherto has not to my knowledge
received that full sttention which its importance deserves, viz.—
What were the popular beliefs and popular practices among the Jews,
espacinlly in the provinces and in the Diaspora, during the centuries
befors and after the destruction of the Second Temple ?

There are no contemporary sources which could throw light on the
religious boliefs and practices of the Jews during that period. The
literary tradition of a purely Jewish character starts Iater, and is
embodied in the Aggadic and Halschic works emanating from certain
schools. These represent partly the practical and partly the theorstical
developments of tradition, and allow only by inference conclusions as
to the real life led by the people in Jerusalem. Little, if any, of
the popular practices outside Jerusalem ean be found in these writings,
The same holds good for the Apocryphal litorature which has recently
been the abject of scientific investigation. These writings emanate
also mostly from seribes ; their authors are learned men : they live
mostly, if not exclusively, in Jerusalem. Their thoughts, conceptions,
snd ideas centre round the Temple and its worship, and no notice is
taken, except in a few stray allusions, of the practices followed by
the people at large, and by those who lived fur away from Jerusalem.
Each author of these Apooryphal writings seems to have a stand-
point of his own; and the range of vision is limited by the fact that
almost every one of the writers is engaged in polemical warfare.
Each one tries to confound his neighbour and to uphold strenuously
one specinl point of view. He may be the exponent of a school of
thought or of & political religious faction. But these were not the
views of the general public, of the mass of the nation, who took very
little interest in the pariy fights going on between the various seots
ingide Jerusalem. This explains why there seems to be such a pro-
found gap between the beliefs and notions contained in the Apoeryphal
writings and the Bible, Old Testament as well as New Testament.
Many beliefs and practices in the latter appear, therefore, somewhat
strange, and sttempts have been made for a long time to find their
origin and explanations in extraneous sources and extraneous influences,
Ons source of information has hitherto, however, been somewhat
negleoted. I am alluding to the Samaritans.
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Without expecting too much—for we are standing practically at
the beginning of such investigations—I may say that some valuable
information could be gleaned from the traditions and religious beliefs
and practices of the Samaritans. First, of course, it will have to be
determined whether these traditions and ideas which are found in
their writings and prayers and in their daily religious practices are
of a purely Jewish and pre-Christian origin, or whether the Samaritans
have adopted, in addition to the Jewish tenets, also Christian and
Mohammedan practices. Most of the scholars who have studied the
Samaritan literature have limited their investigations almost exclu-
sively to their Liturgy, and have accepted almost as a dogma the
view that the Samaritans owe many of their ideas and beliefs to
every possible source : they are said to be indebted not only to
Rabbinical, late Judaism, to Karaites and the heathen inhabitants,
to the Hauran, but also to Christianity, and most extensively to
Arabic teachings and examples. They are not credited with having
retained or having possessed anything of their own. But I have
failed hitherto to find the slightest proof for these assertions. It is
much more natural to assume that they have shown the same tenacity
in retaining these ancient practices and beliefs which they held long
before the rise of Christianity, instead of believing that they have
been constantly changing at every turn in their history. If it can
be shown that Islam had no effect upon their religion, and a very
slight one, if any, upon their religious rites, we should feel perfectly
justified in believing that they have kept themselves also independent
of other influences. For the last twelve hundred years they have
stood under the exclusive influence and dominion of the Mohammedan
rulers, and have lived under comparative toleration ; and yet, although
they had adopted the Arabic language and had almost forgotten their
own Samaritan and Hebrew language, still not a trace of Moham-
medan influences can be shown in their Liturgy, in its system, order,
and recital. I must guard against a common fallacy which considers
everything written in the Arabic language or found in Mohammedan
writings as if it were of Mohammedan origin. The Arabs hfwe
borrowed at the beginning wholesale from Jew and Christian alike,
and much that is treated now as Mohammedan may be, and often
is, of a different origin altogether. It is time that a ‘ Caveat ’ be
uttered. The relation between Samaritans and Christians was, on
the contrary, of short duration and marked by terrible persecutions
on the part of the Christians, by a far bitterer feud between them
than between the Samaritans and the Jews. Under such circum-
stances, it is not likely that the Samaritans should h_we adopted
anything from the Christians. Their literature is anything but com-
prehensive. They have the Law, and some Apocrypha, but not the
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Prophets, They have a primitive set of prayers—enlarged later on
by a few hymns—and ample Lessons from the Law. They have one
attempt at codification of the Law, made in the tenth or eleventh
century, a few polemical writings and a chronicle] copied out by
every subsequent writer, and going, therefore, under different names,
and finally a mystical, cabalistic, magical literature, of which nothing
has been known hitherto. I have been fortunate enough to secure,
through the munificence of my friend Mr. 8. T. Cohen, of Manchester,
the chief monument of that literature, the famous Samaritan mystical
* Shem-ha-mitfaresh ’, corresponding to the Jewish ‘Shem ha-meforash ’
the Ineffable Name of God, the value and importance of which for
the history of Cabbalah cannot be over-rated. I am exhibiting it
here, and I may say, that as far as I am aware, it is the first time for
centuries that it is shown in public or seen outside of Nablus. (One
copy bears the date 1342.) Markah, of the fourth century, knows
already an elaborate system of mystical cabalistic teaching among
the Samaritans, and uses it, and Simon Magnus carries us back to
the first century.

The Samaritans thus represent at least one phase of the popular
beliefs and traditions current among the Jews of that period. They
claimed, in fact, to be the true Jews, and did not differ from the rest
by any of their religious practices.

The only point of contention was that they claimed that Sichem
and Mount Garizim were the spot chosen for the worship of God,
pre-ordained since the Creation, and explicitly stated in the Penta-
teuch, and not Jerusalem or Mount Zion. But otherwise they must
have shared with the rest of the Jews in what was known at that time
as Judaism. They followed the popular Judaism of the provinces
and of the lower classes, of the tillers of the ground from Galilee,
and of the fishermen on the Lake of Tiberias, down to the gates of
Jerusalem. Of course, great caution is required in sifting Samaritan
traditions, but whatever recurs as a permanent factor in their religious
belief and practices, and shows strong similarity to Jewish notions
and to primitive Christianity, could be safely considered as a true
element in helping to elucidate some of the problems of the religious
life of that time.

Let me limit myself to two or three points. Firstly, what was the
position of the Cohen outside the Temple ? Was he a layman pure
and simple, or was he entrusted with duties of a religious character
outside those distinctly laid down in the Pentateuch ? It seems that
with the destruction of the Temple every privilege attached to the
Cohen had disappeared, and the fight between the two sections, the
Pharisees and Sadducees, seems to have resulted in the elimination
of the Cohen from practical life. Did he, then, exercise any spiritual
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function * Was he a minister in the way in which the priest has
been considered in the Temple! What part did he take in the religious
life of the people in the provinoes ! The origin of the Preshyter (or
Dinconus) and the part he took in the Berviee scem to be still some-
what obscure. But if we find that the Cohen exercised exactly the
game priestly functions, and doss still exercise them among the
SBamaritans, it might be inferred that he was the priest to the Jews
in the provinces and in the Disspora. The Priest or Presbyter has
taken the place of the Cohen and then of the Zaken, Elder, in the
new order of things, What are considered Sacraments in the Church,
such as initiation, betrothal, marriage, last blessing of the dying, &e.,
we find to be still the exclusive function of the Cohen among the
Samaritans,

Toke snother point. What was the old form of worship outside
Jerusalem ! The Papyri of Elephantine throw some light on the
subject.. The Jews used to have an “altar’, not for sacrifices, but
for burning incense and reciting prayers. Did this custom prevail
in the provinces and in the Diaspora * We know of the Synagogue
that it was the place of assembly, where the Law was read. Jesus
snd the Apostles wers called up to read their portion and to expound
it. But what else was done, and what was the conception of the
Synsgogue in relation to the Temple * We find, then, among the
Samaritans again the ‘altar as an essential feature of the worship,
the prayer as ' the sacrifice’, o certain primitive form of creed, the
rocital of verses from the first chapter of Genesis, sclections from
the rest and from the Law, and whole sections of the Bible, the priest
as the appointed reader, the people merely joining in the respomses,

the whole service reminding one very strongly of the ancient descrip-
tion of the * Maamad® or local serviee in the Mishna, and leading

up to the Liturgy of the Church.

'furning to snother set of idess—the all-absorbing topic of the
Messiah, the call of John to repentance and buptismal purification
as the preliminary condition for the kingdom of heaven, the pre-
ordination of the Messinh, his existence before the warld, the
evolation of events so arranged as to preparc for his advent, the
transfiguration on the mount between Elijuh and Hm_m—fur all of
thmmpiumﬁndvnrydmmﬂbluinthu&mmmm
of Fanuta and the Taieb, the Restorer through Repentance, the
history of Moses, his pre-ordination, and the evolution uf things so
nmnsﬂdutawinnidnﬁthhhnppmmmuthn&nmofthe
world, Everything depended on that final event, on his transfigura-
tion, and now on his ex return, ’

Some of the points raised, notably those bearing on the elevation
of Mosos to the position of Saviour and Mediator, haye already been
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noticed and discussed by Samaritan scholars. But they have drawn
their information promiscuously and exclusively from some liturgical
pieces belonging to widely different periods—fourth, eleventh, and
fifteenth centuries,—and then these parallels were looked upon as
proofs of Christian influences. My desire is rather to promote the
study of the whole range of Samaritan literature, of théir legal and
ritual practices and religious beliefs as found in their books of laws
and rubrics of their prayer-books; a more comprehensive and in-
dependent study of the oldest fragments of their literature and a
recognition of the fact that therein may be found a new source of
information about that popular Judaism which was the religion of
the masses in the outlying districts of Palestine, traces of which have
hitherto been found only in some of the Apocrypha of the Old and
New Testaments, in Rabbinical literature and in the New Testament.

13
THE ETHNOLOGY OF GALILEE

By PAUL HAUPT. (AssTrACT)

TaE city of Hamath (Assyr. Hammiti), which is repeatedly
mentioned in the Old Testament as the northern boundary of Palestine,
is not Hamath on the Orontes, but the ancient capital of Galilee, at
the hot springs (Jammat) south of Tiberias. For non we must point
Nien, and for N2 N2Y 2N (Joshua xix. 35) we must read N3 NP2 NiBA,
“ Hot springs on the shore of the Great Harp’ (plur. intens.), i.e.
the Sea of Galilee..

The names which are mentioned in Numbers xxxiv. 7-11, and
Ezek. xlvii. 15-20, may be explained as follows:—The * Entrance to
Hamath’ is the Wady al-Hammam near Magdala; Mount Hor
is the Jabal Jermak ; Zedad is a corruption of Zaida = Bethsaida ;!
Hazar-enan is the Round Spring, twenty-five minutes north-west
of Magdala; Ziphron, Sibraim, Sepharvaim, Babyl. Sabara’in,
Sepharad, and Arbatta (Arbacta, Arbana, &c., for Sarbana, Sabrana)*
are all corruptions of Sippdrim, Sepphoris, which appears in the Talmud
as Sippori(n)® with s on account of the (cf. Arab. sifr = Assyrian

* For MM Winstead of iT1"¥ of. the passage at the end of the Book of Amos, where
the LXX reads WTT“theywillseek,’instaadoftheHnmﬁoW'W
will inherit °,

* For the explicative and before Arbana in 1 Macc, v. 23, see Haupt, Purim

(Leipzig, 1906, p. 16, 1. 10).
* The pmpy S mawrn "I, i e. the executive committee of the old (pre-
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siparru, and Jakit’s Sarin = Sargon, &c.). Shepham denotes the
hills (Sefaiim) east of the Sea of Galilee ; Ain = ‘Aiiin at the south-
eastern end of the Lake. Hethlon (or rather Hittalon), = Hannathon
(or rather Hinnathon) = Assyr. Hinnatiin, is an old name of Nazareth.
Jesus’ native town was called Hittalon (Swathing)! or Nazareth (Seclu-
sion) becaus® it was entirely shut in by hills. Berotha refers to the
cisterns on the hill fifteen minutes south of Shefd ‘Amr. Tamar —
‘Ain Ghamr, west of Shobak, on the road from Hebron to Elath.2

Galilee (Hamath) was conquered by Tiglath-pileser 1v in 738 B.c.
The Galileans were deported to Assyria. The few Jews who lived in
Galilee at the time of Judas Maccabaeus were rescued by his elder
brother, Simon, and transferred to Jerusalem in 164 5. c. In 103 B.c.
the first Maccabean King of the Jews, Aristobulus, judaized Galilee.
The descendants of the Assyrian colonists in Galilee were still called
at that time Itureans, i.e. Assyrians. Similarly the Samaritans were
contemptuously called Hyrcanians, i.e. northern barbarians; hence
the epithet of their conqueror, John Hyrcanus.?

Many of the Assyrian colonists settled in Galilee were Aryans (Iranians).
Sargon sent the Median chief Deioces, with his kinsmen, to Hamath,
i.e. Galilee. The Itureans were famous archers; so were the ancient
Medes. The opinion that Sargon sent 6,300 Assyrians to Hamath is
due to amisinterpretation; 6,300 in Winckler's Keilschrifttexte Sargons,
p- 179, 1. 61, must be connected with the preceding line.

Consequently it is by no means certain that Jesus of Nazareth and
His first disciples were Jews by race; they may have been Aryans.
The speech of the Galileans ‘bewrayed’ their non-Semitic extraction
(Matt. xxvi. 73) ; they could not distinguish the Semitic gutturals.4

Canon Cheyne remarks in his Encyclopaedia Biblica (col. 1631) :
‘ Professor Percy Gardner has well said, “ According to all historical
probability Jesus of Nazareth was born at Nazareth.”’ The tradition
that Jesus was a descendant of David, and was born at Bethlehem,
is not original. The census referred to at the beginning of the second
chapter of the third gospel took place in the year 7 A.D., i.e. at least
Maccabean) Jewish congregation in Sepphoris, is mentioned in the Talmud
(K+dd., iv. 6).

* Swathing = enclosing, confining. Cf. elpjuare Bpéhos éomapyavwpévor xal
keipcroy év parvy (RINI D'D) XMW T37 KW PR PROVD).  Nazareth is
swathed in a basin with a girdle of hills.

* Cf. my remarks in Peiser’s Orientalistische Litteratur-Zeitung, vol. xi, col. 238

(Berlin, May, 1908).

* Bee Haupt, The Book of Esther (Chicago, 1908), ad iii. 2.

¢ Professor Deissmann remarked at the Berlin Congress for Historical Science
(August, 1908), that the words attributed to Jesus in the New Testament showed
that He spoke pure Aramaic—as though the Greek text could indicate the
correct pronunciation of the Semitic gutturals, &o. !
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eloven years after the Nativity, An imperial census in the kingdom
of Herod would have been impossible. There was no imperial assess-
ment until Judea had been made an imperial province., Nor would
the people have been assessed ot their ancestral homes. Moreover,
Mary would not have been required to sccompany Joseph,

Our Saviour Himself referred to the belief that the Mésiah was to
be a son of David as an opinion of the Pharisees. The later tradition,
which endeavours to harmonize the life of Jesus with the alleged
Messianic prophecies in the Old Testament, is a concession to Jewish
expectations or prejudices. Wallhausen begins his translation of the
first gospel with the third chapter, corresponding to the beginning
of 8t. Mark. The first two chapiers of the first gospel, with the
Davidic genealogy of Joscph, the virgin birth, the star of Bethlehem,
the wise men from the cast, the flight to Egypt, the slaughter of
the innocents, are not considered.

The theory that our Saviour was not a Jew by race is not new.
Forty years ago the distinguished French archaeologist Emile Burnouf
stated, in the Revue des Deux Mondes, tome |xxvi (August 15, 1868),
that the founders of Christianity were Aryans, not Semites. 1 am
indebted for this reference to my friend Professor Ludwig Schemann,
of Freiburg i. B. Idid not know Burnoufs article, nor had I read
H. 8. Chamberluin’s book Die Grundlagen des 190 Jakrhunderts,
My attention wunnﬂudtnitnfturlhndmndapqpermlhm
ancestry of Jesus and His first disciples at the general mesting of
the American Philosophical Society in Philadelphia, April 25, 1908,
Chamberlain thinks that the Aryan elements in Galiles were due to
Greek immigration during the last centuries B.c. This theory |s
untenable. Rudolf von Jhering says, in his Vorgeschichte der Europiler
(quoted by Chamberlain, op. cit., p. 220): ‘ Dem Boden seines Volkes
war Christi Lehre nicht entsprossen : das Christenthum bezeichnet im
Gegentheil cine Uberwindung des Judenthums; es steckt bereits
bei seinem erston Ursprung etwas vom Arier in jhm.' No one, how-
ever, has been able to prove the Aryan ancestry of Jesus and His first
disciples. Bntumnuwnknowthntﬂnmuthiatlumhntuﬁhl
ofﬂlﬁhu,nﬂthnt-ltummmwﬁmyﬂm,j.u. the descendants of
the Assyrian ocolonists in northern Palesti ne, the whole question appears
in & new light,
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MAN'S FORGIVENESS OF HIS NEIGHBOUR—
A STUDY IN RELIGIOUS DEVELOPMENT

By R, H. CHARLES

WuES we study the teachings of the Old and New Testaments
on this subject, we are at once struck with the vast ethieal gulf that
sovers the Iatter from the former, not, indeed, on the question of
God's forgiveness of man, but of man's forgiveness of his neighbour.
In the New Testament, from the Bt page to the last, with the excep-
tion of certain passages in the New Testament Apocalypse, it is either
explicitly stated or implicitly understood that s man can only receive
the Divine forgiveness on condition that he forgives his neighbour.
Indeed, in their essential nspects thess two forgivenesses are one
and the same.  But in the Old Testament it is very different. There,
indeed, God's forgiveness is granted without money and without
price to the sinner who truly seeks it. But the penitent in the Old
Testament could accept and enjoy the Divine pardon and yet cherish
the most bitter feelings towards his own personal enemy. Thers are,
indeed, some noble pussages in the Old Testament which forbid the
indulgence of personal resentment. Though few in number, and
indeed but as voices crying in the wilderness, they are yet of transcen-
dent import ; for they form the beginnings of that lofty dooctrine of
forgiveness which renches its highest expression in the New Testament,
as we shall now proceed to show. The presence of such passages in
the Old Testament is evidence that already the more spiritual minds
in Judaism were working towards loftier conceptions of forgiveness
than those that had provailed in the past or were current among their
contemporarics. We shall now tey to show the chief steps in the
advance to this more ethical sttitude towards an enemy.

I. One of the oldest statements in the Bible which shows a con-
sciousness that as o man dealt with his fellow men so God would with
him, is found in Judges i. 6, 7, and the reflection on this point is.
strangely enough, put in the mouth of s Canaunitish king Adomi-
bezek: * And Adoni-bezek fied, and they pursued after him and
eanght him, and out off his thumbs and his great toes. And Adoni-
bezek said : Threescore and ten kings having their thumbs and their
great toes cut off gathered their meat under my tablo: as I have
done, 8o God hath requited me.! The primitive human law of exact
retaliation, eye for eye, tooth for tooth, life for life, is here desoribed
a8 the law of Divine procedure. In Exod. xxi. 23sqq. this law is to

BN 1 X
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be observed by the judges in Tsrael. In the honde of the late soribes
and legalists this law was often orassly coneeived, and in Jubilees and
2 Maceabees the history of the desths of notable evildoers is often
rewritten so as to furnish examplesof this law of retribution.  Spiritually
conosived, it represents s profound religious truth enunciated repeatedly
in the New Testament. But to return, this doctrine, that with what
measnre we mete it is measnred to us again, is found in Ps. xviii. 25 sg.—

With the mereiful Thou wilt show TIE'mH merciful . . .

With the pure Thou wilt show Thysslf pure,

And with the perverse Thou wilt show Thyself froward.

IL. The belief in such a connexion between n man's treatment of

his neighbour and his treatment by God is sufficient to explain the nse
of such negative commands as Prov, xx. 22:—

Say not thou, T will recompense evil :
Wait on the Lord and He shall save thee.

Or in Prov. xxiv. 20 :—
Say not, I will do to him as he hath done to me;
1 will render to the man according to his work.

These precepts are noteworthy since they are opposed to the prinviple
of retalistion in itself, and that at o time when such a principle was
universally current.

111, But there are one or two notable passages that go beyond
these and contain positive commands that when we find our enemy in
difficulty or distress we are to help him. Thus it is enjoined in Exod.
xxiii. 4, 5: * If thou meet thine enemy’s ox or his ass going astray,
thon shalt surely bring it back to him again. Tf thou see the ass of
him that hateth thee lying under its burthen, and wouldest forbear
to help him, thou shalt surely help with him.'! And again in Prov.
=xv. 21, 22—

If thine enemy be hungry, give him bread to eat,
And if he be thirsty, give him water to drink;
For thou shalt heap coals of fire upon his head,
And the Lord reward thee.

This last noble passage, however, ocours in close proximity to a vile
direotion, that & man was not to rejoice over the affliction of an enemy
lest God should see it and remove the affliotion. And yet this base
precept implies the existence of a higher one, that a man should not
rejoice over a fallen enemy's misfortunes,

IV. But the Old Testament ethics reaches its highest point of
development in Lev. xix. 17-18, a passage the importance of which
it would be hard to exaggerate.

‘Mmmumidmptyhmhﬁmmnmhhbm.muwsh
Deut. xxij, 1-1.



14.  Man'’s Forgiveness of his Neighbour : Charles 807

This passage runs: ‘Thon shalt not hate thy brother in thine
heart : thou shalt surely rebuke thy neighbour, and not bear sin
becsuse of him. Thou shalt not take vengeance nor bear grudge
against the children of thy people, but thou shalt Iove thy neighbour
as thyself.”

Here all hatred of s brother is forbidden. In cuse a man's neighbour
does o wrong he is to admonish him. If he hes himself euffered o
wrong, he is not to avenge himself on his neighbour, but to love him
as himself. We have here a true foundation for subsequent ethical
development on the subject of forgiveness. It is true that the sphere
of the precept is limited here absolutely to Tsrnelites or to such strangers
or gérim as had teken upon themselves the yoke of the Law. Neigh-
bour here means an Ismaelite or Jew. Notwithstanding the passago
is epoch-making, and served in some degree to fashion the highest
pronouncement on forgiveness in later Judaism that we find in the
Testaments of the XIT Patriarchs.

V. Finally, we have the notable instance of Joseph's forgiveness
of his brethren ; but this set of grace on Joseph's part does not seem
to have impressed later Old Testament writers, o led them to urge
Joseph's conduct as worthy herein of imitation.

We have now given practically all the higher teaching on forgiveness
in the Old Testament; but side by side with this higher teaching
there are statements of a very different character, which exhibit the
unforgiving temper in various degrees of intensity. Our classification
.of them is logical rather than ohronological.

L In the first stage this temper manifests itself in a most unblushing
and positive manner in one of the Paalms, whers the righteous man
prays to Yahweh to make him strong enough to pay cut his envmies :
“ Dg thou, O Lord, have mercy upon mée, and raise mo up that 1 may
requite them * (Ps. xli, 10). Side by side with this prayer we might
place the unforgiving spirit of David—the man after God's own heart—
when on his death-bed he charged Solomon not to let Joab’s hoar head
go down to the grave in peace ; and commanded him to deal similarly
with Shimei, though David had promised to preserve Shimei's life.

11. But this thirst for immediate personal vengeance could not,
Mhuenaptmmlly.induipiheﬂwhmomm.ndhwm
established in the land. The person wronged could take to heart the
waords of the Deuteronomist, that God would *avenge the blood of His
servants * (xxxii. 43), for that * Vengeance is Mine and recompense
(xxxii, 35), and so might relinquish the desire of personally executing
the vengeance; but if so, then in many instances he prayed all the
more vehemently for God to undertake the vengeance for hlm ‘Under
this heading comes the most appalling exhibition of vindictiveness
to be found in religious literature, i.e. the imprecatary Psalms.  No
x2
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amount of explaining away or allegorizing can excise the malignant
element in these productions ; nor in such utterances as the cxxxviith
Psalm, where the writer in his fury against Babylon declareth:
* Happy shall he be that taketh and dasheth thy little ones against the
rook.’ The use of such Psalms in Christian worship cannot be justi-
fisd! And yet the faithful Jew felt no hesitation in believing that
God would folfil such prayers. ‘God,” he writes, *is mine helper;
the Lord is of them that uphold my soul : He shall requite the evil
anto mine enemies,” and then closes the Paalm with the expression of
sated vengeance : * Mine eye hath seen my desire upon mine enemies *
(Ps. liv. 7).

111, But as time went on the teaching of the nobler spirits began to
make itself felt, and so the faithful came to feel that there was some-
thing wrong in the vindictive spirit in itself and in its joy over an
enemy's misfortune. We have already given some passages attesting
such a higher temper, but T shall quote still another, and that one of
the most remarkable in the Old Testament for its distorted ethics :—

Rejoice not when thine enemy falleth,
And let not thy heart be glad when he is overthrown,
Lest the Lord see it and it dis Him,

And he turn away His wrath from him.

(Prov. xxiv. 17, 18).2
Here we are bidden not to rejoice over an enemy’s overthrow lest God
see our malicious joy and so restore our enemy to prosperity. Thongh
this precept shows an ethical advance on the part of some circle in the
community—a consciousness that vindictive rejoicing over an enemy’s
fall is wrong—yet the temper of the man who gave this precept
and of him who observed it is immeasurably lower than that of the
plain man who prayed bluntly to God to raise him up that he might
pay off old scores against his enemy.

From the two conflicting series of passages on forgiveness wo have
now dealt with, we see that there was no such thing as a presoribed
and unquestioned doctrine of forgiveness in the Old Testament,
that & Jew, however he chose to act towards his personsl enemy,
could justify his conduct from his sacred writings. Tt is easy to deduce
the natural consequences of such s state of ethical confusion.

When & man, and that, too, & good man, has suffered wrong, his

! Even in Judaism the Imprevatory Paalms are not used in Public Worship,

* It has been suggested to mo by a distinguished Jewish scholar that the list
line here means *turn away Fis wrath from him (to thee)'. But there is no
ground for this intorpretation in the text. I this was the meaning these two
very important words ° to thee * could not bo omitted. Moreover, they are not
found in the SBeptusgint, Syriac, or Vulgate versions, nor yet in the Tangum
on the passage.
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nsual course is not to ask what is the very highest and noblest line of
eonduet he could take towards his enemy, bot generally what is the
least exacting and yet ethically acceptable amongst his orthodox
eontemporaries.  And in & book where every jot and tittls was equally
suthoritative, if he chose the precepts that sccorded best with his
personal feelings, who could blame him * If he chose to indulge his
personal animosities, he could do so without forfeiting his own self-
respect or that of the religious leaders of the community ; for he could
support his action by sanctions drawn from sacred Psslmist and sainted
hero. It is true, indeed, that if he were an exceptionally spiritually
minded man he could not fail to recognize the fact that there were
a few Old Testament passages that conflicted with his natural feelings ;
and if he were an exceptionally good man, he might forgo his desire of
vengeance ; asno doubt many an Israelitedid, and render actual positive
help to a Jewish enemy in distress. But to good Israelites generally
such isolated precepts were only counsels of perfection, and their
fulfilment could not be held necessary to salvation, nor could they be
said to possess any higher objective authority than those precepts
and examples that conflicted with them in the same sacred books.
With these jsolated teschings, which represent only the highest the
Old Testament was striving towards, let us compare a few of those
which are characteristic of and central in the New Testament.

* Forgive us our debts, as we also have forgiven our debtors. . . .
For if ye forgive men their trespasses, your heavenly Father will also
forgive you. But if ye forgive not men their trespasses, neither will
your Father forgive you* (Matt. vi. 12, 14, 15).

* Whensoaver yo stand praying, forgive, if ye have aught sgainst
any one, that your Father also which is in heaven may forgive your
trespasses * (Mark xi. 25, 26).

* How often shall my brother sin against me and 1 forgive him ?
Until seven times? Jesus saith unto him : Iu]rnu-t.untt)thf
Until seven times; but Until seventy times seven' (Matt. xvul.
21, 22).

* I thy bmthuainugaﬁntthmgulnduhnwhimhhfmltbnwm
thee and him alone : if he hear thee, thou hast gained thy brother”
(Matt. xviii. 15). =

o t-hybmthu‘ain,rubnhhim;md iil:umpmﬁ.ﬁn-pﬂ!ﬁu.
And if he sin against thee seven times in & day, antlusﬂl:hmﬂ
turn again to thee, saying, 1 repent, thou shalt forgive him ' (Luke
xvii. 3, 4). .

‘Mnilmntmmmm.tﬂmﬂ*mﬂwvﬂm
ice: and be yo kind one to another,
even as God also in Christ

forgave you ' (Eph. iv. 31, 2).
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“Thou hast heard that it was said: Thou shalt love thy neighbour,
and hate thine enemy ; but I say unto you, Love your enemics, and
pray for thom that persecute you ; that ye may be the sons of your
Father which is in heaven ; for Ho maketh His sun to rise on the evil
and on the good, and sendeth rain on the just and on the unjust’

(Matt. v. 43-45).
Let us now contrast in e few words the teaching of the Old and

New Testaments, and herein accept only that which is highest in the
former. First, whereas the Old Testament in a few passages denounces
the cherishing or manifestation of personal resentment against a fellow
countryman, the New Testament requires universally the aonihilstion
of the passion itself as regurds fellow countrymoen and strangers,
Again, while in two or more passages the Old Testament inculcates that
a man should do positive kindness to a hostile fellow countryman when
in distress, the New Testament everywhere explicitly and implicitly
requires him to render such services whether the wrongdoer be Chiristian
or non-Christian, prosperous or the reverse.

Wo have now before us the startling contrast which the teachings
on forgiveness in the Old and New Testaments present. How are
we to explain it ?  In the past some scholars have ignored the question,
while others have regarded the New Testament doctrine of forgivensss
as o wholly original contribution of Christianity. But such a view
is no longer possible, now that recent research has brought to light
the evidence of the Apocryphal books on this and other New Testament
subjects,

A study of the literature that comes between the Old and New
Testaments shows that there was a steady development in every
department of religious thought in the centuries immediately preceding
the Christian ers. This fact has already been fully recognized in the
department of eschatology. And on the dootrine of forgiveness new
light has come through a critical study of the Testaments of the
XII Patriarchs. However, before we disouss the bearing of this
work on the development of this doctrine, we must deal with a note-
worthy seotion in Sirach xxvii. 30 to xxviii. 7, which attests some
advance on the Old Testament doctrine and yet one not so advanced
as that in the Testaments. In xxviii. 3-5 Sirach teaches the duty of
forgiveness, but in the main as a measure of prudence. Forgiveness
is befitting the frailty of sinful man, he urges— :

Man cherishsth or against o man,

And doth he seek healing from the Lord ?

Upon a man like himself he hath no mercy,

And doth he make supplication for his own sins !

He being flesh nourisheth wrath :

Who shall make atonement for his &ins ¥ (xxviii. H.’I
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This advice is good, but strikes no very lofty note. Verses 1 and 2
are, however, some advance on Old Testament doctrine.

He that taketh vengeance shall find vengeance from the Lord,

And He will assuredly take account of his sins.

Forgive thy neighbour the hurt that he hath done unto thee,

And then ¥hen thou prayest thy sins shall be loosed. . . .1

Remember thy last end and cease from enmity,

... And be not wroth with thy neighbour.

Here the doctrine of divine retribution makes more explicit the teaching

of the Psalmist :—
With the merciful thou shalt show thyself merciful.

Moreover, it is now clearly implied that forgiveness is better in itself
than vengeance; and that a man should forgo wrath against his
neighbour, for that the Jew who forgives his neighbour is forgiven of
God. The recurrence of this teaching in later purely Jewish sources
confirms the genuineness of the passage in Sirach, and proves that
Jewish thought on the subject of forgiveness was developing on the
highest lines laid down in the Old Testament. We might here quote
some very fine sayings on this subject from the Talmud. °If a friend
be in need of aid to unload a burden, and an enemy to help him to
load, one is commanded to help his enemy in order to overcome his
evil inclination ’ (B.M. 32).

Again, ‘Be of the persecuted, not of the persecutors’ (B.Q. 93 b).
And again,  Who is strong ? He who turns an enemy into a friend’
(Ab. R.N. xxiii).

These sayings belong to a much later period than that we are dealing
with. They are, however, valuable, as we have already observed,
as evidence that Jewish sages were developing the best elements of
the Old Testament and advancing to conceptions of forgiveness that
would have been unintelligible to most 0ld Testament saints.

Before we leave Sirach we might remark that on the whole we must
regard this section on forgiveness as enforcing the wisdom or prudence
of forgiveness, if we are to interpret it in character with the practically
universal tone of that author. Notwithstanding it is some advance
on Old Testament teaching, and forms in a slight degree a preparatory

stage for that of the New Testament. That Judaism after the rise
of Christianity did not stop at this immature stage I have M
shown. It must be admitted, however, that forgiveness is only
incidentally dealt with in Talmudic writings, and is not made the
central doctrine of the religious life as it is in the New Testament.

Jewish work of the second cen-

On the other hand, there is a genuine

ik Ihinhmishesminbamﬁnganﬁcipnﬁonofusrkn'. 25: ‘ When ye stand
praying, fm-giw.ifyahamaughtsphntsnyom; thstyourhthotalsowhmh
is in heaven may forgiveyuurt.rasm'
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tury B.0. in which u doctrine of forgiveness is taught that infinitely
transcends the teaching of Sirach, and iz no leas noble than that of the
New Testament. Moreover, this doctrine of forgiveness does not
stand as an isolated glory in the Testaments of the XTI Patriarchs as
in other Jewish writings, but is in keeping with the entire ethical
character of that remarkable book, which proclaims in an cthical
setting that God created man in His own image, that the law was
given to lighten every man, that salvation was for all mankind, and
that a man should love both God and his neighbour,

Let us now turn to this book and to the section in it which formulates
the most remarkable statement in pre-Christisn Judaism on the subject
of forgiveness.

Test. Gad vi. 3. ‘Love ye one another from the heart : and if
a man sin against thee, cast forth the poison of hate and speak peaccably
to him, and in thy soul hold not guile ; and if he confess and repent,
forgive him. 4. But if he deny it, do not get into & passion with him,
lest catching the poison from thee he take to swearing, and so thou sin
doubly. 6. And though he deny it and yet have a sense of shame
when reproved, give over reproving him. For he who denieth may
repent so as not again to wrong thee : yea, he may also honour and
be at peace with thee. 7. But if he be shameless and persist in his
wrongdoing, even so forgive him from the heart, and leave to God
the avenging.'

These verses show n wonderful insight into the true psychology
of the question. So perfect are the parallels in thought and diction
between these verses and Luke xvii. 8, Matt. xviii, 15, 35, that we
must assume our Lord’s acquaintance with them. The meaning of
forgiveness in bnthmhthahighwt.md noblest known to us,
mﬂy,mmmﬂmnﬁmdﬂboﬂmmmdanwithm,whiﬁh
he had forfeited through his offence. And this is likewise the essence
of the Divine forgiveness—God's restoration of the sinner to communion
with Him, a communion from which his sin had banished him. But
our author shows that it is not always possible for the offended man
to compass such a perfect relation with the offender, and yet that
the uﬁmﬂ-i. however the offender may act, can always practise

t.he‘feelingnfpmmm] wrong, and take up a right and sympathetic
attitude to the offender. Thus forgiveness in this sense is EynONymous

naturally within us when we suffer wrong, and which, if indulged, lends
to hate. When we have achieved this right attitude towands the
offender, the way is open for his return to a right relation with us.
Moreover, so far as we attain this right attitude, we reflect the attitude
of God Himself to His erring children,
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This is the first and essentinl duty in all true forgiveness, and it
is often all that & man can compass; and apparently the Divine
forgiveness has analogous limitations—at all events, within the sphere
of the present life.

Returning now to our text, we can better appreciate the thought
of our suthor. If a man doss you a wrong, vou are fimt of all to get
rid of the feeling of resentment and then to speak gently to him about
his offence. If he admit his offence and repent, you are to forgive
him. But if he refuse to admit hiz offence, there is one thing you
must not do : you must not lose your temper lest he get infected by
your angry feelings and in addition to his wronging he take to cursing
you as well, and thus you become guilty of a double sin—his un-
bridled passion and his aggravated guilt. In such a case, therefore,
you must refrain from further reproof ; for one of two things will take
place. The offender, though outwardly denying his guilt, will, when
he is reproved, feel a sense of shame or he will not.  If he feels a sense
of shame, he may repent and honour you and be at peace with youn.
But if he have no sense of shame and persist in his wrong attitude to
you, he must in that case be loft to God.

It would be hard to exoggerate the importance of this passage.
It proves that in Galilee, the home of the Testaments of the
XII Patriarchs and of other apocalyptic writings, there was a deep
spiritual religions life, which having assimilated the highest teaching
of the Old Testament on forgiveness, developed and consolidated it
into a olear, consistent doctrine that could neither be ignored nor
misunderstood by spiritually-minded men. This religious develop-
ment appears to have flourished mainly in Galilee. The section on
forgiveness in Sirach is little better than a backwater from the main
current of this development, and is of importance as showing that
even the Sadducean priest and cultured man of the world could not
wholly escape the influenve of this bounding spiritual life that had
its home in Galilee. :

It is further significant that it was not from Judea, the stronghold
of Pharisaic legalism, but from Galiles, the land of the religious mystic
and ethical eschatologist, that Christ and eleven of His apostles
derived their origin and their religious culture. Christ's twelfth apostle
was from Judea.

We shall not be surprised, therefore, that when we come to the
Sermon on the Mount we find the teaching of the Testaments is
accepted—accepted and yet lifted into o higher plane, and the dootrine
of forgiveness carried to its final stage of development. We are to
cherish the spirit of forgiveness towards those that have wronged us,
for two reasons. First, because such is and always hns been God's
spirit towards man ; and secondly, because such must be our spirit
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if we are truly to be His sons. By having God’s spirit we show our
kinship with God. Love your enemies, and pray for them that
persecute you, that so you may be sons of your Father in heaven ;
for He maketh His sun to rise on the evil and on the good, and sendeth
His rain on the just and on the unjust.” And this forgiveness He has
proclaimed through His Son, as St. Paul teaches:  Forgiving one
another, even as God in Christ hath forgiven you.’

Thus divine and human forgiveness, being the same in kind though
differing in degree, are linked indissolubly together, and in the heart
of the prayer given for the use of all men are set the words which
own this transcendent duty, ¢ Forgive us our trespasses, as we forgive
them that trespass against us.’ The man who forgives his enemy is
so far forgiven of God, and has therein, whatever his Church may be,

shown his essential kinship with God.

15

SURVIVALS OF HINDUISM AMONG THE
MUHAMMADANS OF INDIA

By T. W. ARNOLD

IN recent years the study of provincial peculiarities in Islam, of
deviations from the orthodox type as laid down in authoritative
creeds and the writings of professed theologians, has been pursued
with-very valuable results. Survivals of earlier beliefs and religious
observances among the present-day Muslims of Syria, Algeria, Mada-
gascar, the Dutch East Indies and other parts of the Muhammadan
world, have been traced up to their source in the cults of these
countries before the advent of Islam ; shrines of Muslim saints have
been identified with the local centres of an earlier worship, notably
in those parts of Central Asia where Islam has been adopted by &
population originally Buddhist. The study of the customary law
prevailing in various parts of the Muslim world has also been fruitful
in emphasizing the diversities that exist within the pale of Islam.
Scholars have noted those local peculiarities of belief and practice
which keep alive among the faithful cultural characteristics, entirely
opposed to the teachings of theologians, and condemned by the general
body of the orthodox.

It is proposed in what follows to give some illustrations of similar
divergences from the orthodox type, to be observed among the
Muhammadans of British India. :
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As is well known, the Muhammadan population in India falls into
two main divisions—(1) the indigenous converts and their descendants,
and (2) the descendants of the Muhammadsn invaders and settlers—
from the Arah conquercrs of Sind in the first century of the Hijrah
to the more peaceful immigrants of modern times. For nearly
thirteen ocenturies there have been almost uninterrupted additions
to this foreign element in the population of India, adventurers snd
soldiers of fortune, exiles fleeing from oppression in their own land,
scholars and men of learning secking the patronage of the Muham-
madan courts. Of thess men and their descendants I do not propose
to say much. To a very considerable extent they have upheld the
purity of Muslim faith and practice ; from them, for the most part,
have sprung the theologians and leaders of orthodox opinion in Muslim
India.

But, on the other hand, there has been manifest—more in some
communities than in others, more among families long settled in the
pountry than smong recent arrivals—a certain approximation fto
Hinda customs and modes of life. The institution of caste espooially
has profoundly influenced the organization of Muslim society. HRacial
distinctions such as those of Sayyid, Mughal, Pathan, &e., ore often
spoken of by Muhammadans a5 constituting their caste; and though
the same rigidity and restrictions do not prevail among these groups
of foreign origin es are found in the indigenous Hindu castes, yet
Sayyid families in India are often as watchful as Brahmans for the
purity of their blood, and as strictly exclude intermarrisge with
outsiders. Long residence in the midst of a Hindu community has
been known to cause Muhammadans of Afghan descent to so far
forget their origin os to refuse to ent beef: und similar examples
might be quoted of the adoption by these foreign immigrants of the
religious prejudices of their Hindu neighbours.

But I propose here rather to speak of those non-Muslim character-
istics that are to be found ;mnngthu‘mdjgauomlluhnmmdan
population—among the converts and the descendants of converts.
Thnmonpt.innuihhmb;rthalndhn ponpleawhn:duptedih.hu
olpumdimﬁinmydiﬁumbmrmnindiwmputsufthn country.
Some converts have become wholly ized, and have
allowed none to outstrip them in devotion to their new faith and
lmmpuhnsadhmmtoihprmpmmdu i Such zealots
try to conceal the fact of their heathen origin and claim relationship
with the older races of the Muslim world, e.g. Rajputs will sometimes
call themselves Quraishi or Pathan ; and s rise in social scale has
Inntmhmmmmyniudniththhhnm&ﬁnﬁﬂnu!&jr}id,ut:u
give rise to the familiar proverb, * Last year I was 8 Weaver ; this
year I am a Shaikh ; next year, if prices vise. T shall be a Sayyid.'
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Some of the most famous Muslim theologians in India and heads of
religions communities have been of native origin.  This whole-hearted
acceptance of the new religion has not been confined to individuals,
but there are whole communities of converts, such as the Mappillas
of Malabar, who are distinguished for their fidelity to the ordinances
of their faith and their knowledge and observance of its rites and
laws. On the other hand, there are some commuunities of Hindu
origin which have not succeeded in s0 completely severing themselves
from their old associations. However much they may conform in
matters of religions observance, they still refuse to abandon the social
customs and tribal laws that they share with their Hindu fellow
tribesmen, though these customs are in conflict with the prescriptions
of the Muslim is . This is notably the case with the Muhammadans
of the Panjab. Although this provinoe has been the highway for the
Muhammadan invaders since the eleventh century, and has been
continuously under Muslim influences for the last seven centuries,
the Muhammadan law relating to marriage and inheritance—usdminis-
tered to this day in the law courts in other parts of Muslim India—
is here practically a dead letter. The customs (bl of the Hindn
tribe from which they derive their origin take the place of the ordinances
of the law of lslam. Thus among some of the Muhammadans of the
Panjab the daughter gets no share in the inheritanee of her father,
instead of the half of the share of o son allowed her by Muhammadan
law ; nor does a widow receive any share when she has sons. The
giving of a dower is practically unknown, and & wife can be divorced
only for adultery ; and intermarriage outside the tribe or those few
tribes with whom imtermarringe is authorized by onstom, is practically
unknown—so strong is the public opinion of the community against it.
Similarly, in other indigenous Muslim communities the Hindu laws
nfmmnmsﬂlloharved,mdthadmghtammdmw
excluded from all share in the inheritance. The Hindu prejudics
against the re-marringe of widows operates also umong the indigenous
Muhammadans of Bengal, where (in spite of the orthodox opposition
to this prejudics) one-sixth of the Muslim women remain widows.

By their adherence to these institutions of their Hindu ancestors,
such Muhammadans reject some of the fundamental institutions of
Muslim society. In other parts of the Muhammadan world, e.g-
Algeria, Sumatra, and elsewhere, the Muhammadan law has equally
failed to take the place of the old tribal customs. But what makes
these divergences from the orthodox Muslim type, among such com-
munities in India as the Muhammadan Jats and Rajputs, the more
significant, js the fact that they link these followers of the Prophet
with lurge and closely organized Hindu tribes, whose faith and ideals
dm&hwmmmm&hdhuuﬂmm,mdwm
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opposition to the spread of Muhammadan conquest has been for-
midable and persistent.  Thus, for example, in the Eastern Panjab the
Musalman Rajput, Gujar or Jat differs in slight respects only from
his Hindu fellow tribesmen. Almost the only difference between
them is, that the Mohammadan clips the edge of his moustachs,
repeats the Muslim oreed, and adds the Muhammadan marriage
rite to the Hindo ceremony ; for he retains the old Hindu regulations
of marringe and inheritance, submits to the same tribal restrictions,
and preserves unaltered the social customs of the clan. This pride of
race has in many cases prevented the Muhammadan converts from
the higher castes, such as the Rajputs, from entirely severing their
connexion with their Hindu caste-fellows ; they still boast of their
descent from Hindn heroes and kings and exhibit muny of the charac-
teristios of a Shu'lhiyyah movement of an Indisn type. Bo close
have their relations with their Hindu brethren remained that in
recent times, since the actively proselytizing Arya Samij movement
has bagun to welcome back into Hinduism Muhammadan converts,
thers have been several cases of Rajput Muhammadans being again
received into full fellowship with their Hindu caste-fellows and thereby
breaking altogether the slender ties that had bound them to
Islam.

When we pass from the consideration of tribal and social customs
to practices of the distinctively religious life, we find still more
remarkable deviations from Muslim orthodoxy. Many of the Muham-
madan Rajputs employ Brahmans at their marrisges and maintain
purohitas (or family priests) to read maniras on solemn occasions.
In most parts of India thero may be found instances of Brahmans
taking a part in Muhammadan weddings, either openly, asin Rajputana,
where the Brahman officintes side by side with the mulli, or sccretly,
in districts where orthodox influences are stronger. Sometimes the
Hindu rite precedes and the nikaj follows; e.g. the Pinjirds, or
cotton-cleaners, of the Seconi district in the Central Provinees, at
their marriages first perform the bhamwar ceremony of walking round
the sacred fire, and afterwards the mikaj before the Qadi; but they
often go through the first ceremony secretly so that the Qadi muy
not some to know of it.

It is among the Muslim converts from the lower Hindu castes that
the most remarkable instances of the survival of Hindu practices are
to be found. Whatever the means of conversion may have be-?n. it
is certain that among some of these lower sections of the popqhhun—-
ignorant and unlettered—the change effected was very :‘.'ng:_lt. It
would seem that they were ill instructed in the tenets of I!.l!.mr new
roligion from the very beginning, and have always remained so.
Retaining the peculiar social characteristic of their old faith—that
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exclusivencss of caste which makes the communal life of each section
of the Hindu community a life and an organization apart—they have
kept themselves shut away from foreign influences, vven those influences
which in most Muslim lands have tended to bring about a uniformity
in the life and thought of the faithful. )

The divizions of the Hindu caste system often correspond to occupa-
tions, and the converts in passing over to Islam, while retaining the
same occupation, are often found to differ but little from their old
Hindu caste-fellows. Thus e.g. in Western India, there are Muham-
madan cotton-cleaners, stone-masons, bricklayers, gardeners, butchers
and others, descendants of converts from Hinduism, who scropulously
avoid eating or even touching beef, und openly worship and offer vows
to Hindo gods ; they wear the Hindu dress—and this in & country
where distinctions of creed usually express themselves in some charae-
teristically different costume. They seldom visit a mosque, and
seldom perform any Muslim rite, with the exception of circumeision.
Most of them believe in the goddess Satval, who is supposed to register
the destiny of a child on the sixth night after hirth ; in the goddess
Maridl (or Mother Death), who i& worshipped to save them from
cholera; in Mahfisiba, the guardian deity of the field, to whom most
husbandmen offer a fowl or o goat, at harvest time or when after the
breaking of the rains the now ploughing season begins. Some of the
Muhammadan Pindiris—the descendants of those freebooters whose
predatory incursions in the eighteenth century made their name
dreaded throughout Western Indin—who now follow the peaceful
occupation of grass-cutters, have a special devotion to the goddess
Yalamma ; the Pindaras of the Bijapir district, who are said to be
Sunnis of the Hanafi school, have built a temple in her honour.
There are Muhammadan dhobis or washermen who offer vows to
Varuna, as the water-god. The worship of Sitali, the dreaded goddess
of small-pox, is widespread among the lower middle classes all over
India ; her cult iz kept up especially by women ; and in the villages
of the Eastern Panjib, for example, a Muhammadan mother who
had not sacrificed to Sitali would feel that she had wantonly en-
dangered the life of her child.

In Bengal there are even Muhammadans who join in the worship
of the Sun and offer libations like Hindus. The Bengali Hindus and
Muhammadans not unfrequently meet at the same shrine, invoking
the sume object of worship, though under different names : thus the
Satys Narain of the Hindu is the Satya Pir of the Bengali Musalman.
In the Bonthil Parganahs Muhammadans are often seen carrying
sacred water to the shrine of Baidyanith, and, as they may not enter
the shrine, pouring it us a libation on the gutside verandah. Muham-
madan cultivators also make offerings to the Grimya Devati or
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tutelary deity of the village, before sowing or transplanting rice e
lings. Similar practices may be observed in other parts of Muslim
Indis. When the Muhammadan Meos dig o well, they first crect
a chabitra or platform for the worship of Bhairon or Hanumin. In
Kimrilp, in Assam, there are Musalmsns who take a chief part in
the piija offered to Bishahari, the goddess of snakes. In the Madras
Presidency Muhammadan women of the lower classes break coco-
nuts ot Hindu temples in fulfilment of vows.

This worship of Hindu gods and godlings is open or secret according
to the strength or weakness of the orthodox Muslim feeling in the
community concerned. In Berar, for example, some Deshmukhs
and Deshpandias profess Islam in public, but employ Brahmans in
gearet to worship their old tutelary deities. In districts far removed
from centres of Muslim culture, guch survivals of the older cnlt are
comprehensible, but it is strange to learn that in s Mohammadan
village in Hissir—a district not many miles from Delhi—the headmen
of the village were once discovered by an English official rubbing oil
over an idol, while = Brahman read maniras ; they explained that
their mulla had lately visited them and had been very angry on
seeing the idol and had made them bury it ; now that the mulla had
gone, they were afraid of the anger of the god and were endeavouring
to atone for the insult offered to him.

It is not surprising to find Muhammadans with such strong leanings
towards Hinduism taking part publioly in Hindn festivals ; e.g- the
Muhammadan pakhalis (or water-carriers) of the Bombay Presidency,
on Dasahra, the festival of the autumn equinox, deck with flowers
the bullocks that carry their leathern water-bags, paint them yellow
and green, and parade them through the streets along with the bullocks
of the Hindus. In Bengal the low-caste Muhsmmadans regularly
join in the Dirgd Puja and buy new clothes for the festival like the
Hindus. In parts of the Bombay Presidency there sre Muhammadans
who take part in all the Hindu festivals. The Meos consider Holi, the
festival of the spring equinox, to be as important as any of the Muslim
festivals, and celebrate also the Hindu festivals of Janamashtami,
Dasahril and Diwili.

Besides keeping Hindu festivals, some of the low-caste Muhaw-
madans have transferred Hindu religious usages into the festivals of
Islam. ThbﬂwﬂaufﬂurthmInﬂiHnmdmm
layers—worship their tools at the ‘Id al-fitr, making u!!mngﬂ of
sweetmeats to them—herein imitating the observance of the Hindu
craftaman who worships the implements of his toil at the Dasahri
festival, The characteristic feature of the Sraddha, of offering to
deceased ancestors cakes of four, has been adopted by many of the
Bengali Musalmans as an observance on the Shab-i-Barit, the night



320 1V. Religions of the Semites

on which God is believed to register the names of all those who are
to be born or die in the coming year.

It need hardly be said that the Muhammadans who practise these
rites are profoundly ignorant of the tenets of their own religion.
Sometimes the rite of circumecision is the only ceremony of Islam that
they practise; and there are even cases where their Knowledge of
religious doctrine does not even extend to the few words of the Muslim
creed. Perhaps the lowest point of ignorance is reached by the
Muhammadan peasantry of the Assam valley, some of whom have
never heard of Muhammad ; others regard him as a personage corre-
sponding in their system of religion to the Rama or Lakshmana of
the Hindus ; while some of the better educated among them explain
that Muhammad is their chief pir, the minor saints being named
Hoji (i.e. ='>), Ghoji (i.e. sl¢), Auliya, and Ambiya.

These instances of the survival of Hindu religious usages among
the Indian Muslims are but a few of those that have been recorded by
observers, and no attempt has been made in the present paper at
a complete enumeration. I have also omitted all reference to local
continuity of cult, where e.g. a mosque has replaced a Hindu temple
or a Muslim saint has succeeded to a Hindu deity.

The examples I have given are enough to show the remarkable
persistence of Hindu tribal custom and religious beliefs and obser-
vances in a religious system so entirely opposed to them as Islam.
The existence of such practices is an abiding source of scandal to the
orthodox, and protests are not infrequent ; missions are often held
by zealous mullas who denounce such idolatrous practices. It should
be noted that these practices are often confined to small groups of
persons, and are mostly to be found in sections of the Muslim population
that are little accessible to the influences of religious literature and
the teachings of the learned, in country districts rather than in towns,
among depressed sections of the population, the followers of mean
callings and occupations that are held to be degrading. The social
inferiority to which Hindu feeling condemns such persons tends to
keep them untouched by many of the sentiments that animate the
rest of the community. It is among corresponding sections of the
Christian population of Europe that one naturally looks for survivals
of an earlier cult ; and it is owing to the study of Islam having been
so long confined to written documents, that these divergences in
Muslim practice have only come to be studied in recent years.
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BAHAISM: ITS ETHICAL AND SOCIAL
' TEACHINGS :

By Miss E. ROSENBERG. (ABsTrRACT)

‘Tae Divine Manifestations are sent and manifested to train the
souls of men in such wise that the divine qualities may overcome
the animal imperfections, and that the heavenly light may shine
universally.’

These are the words of Abdul Baha, the eldest son of the great
founder of this faith, Baha u’llah, to whom was entrusted the charge
of establishing and carrying on his father’s teaching. Baha u’llah
in his writings puts forward the great claim to be a Universal Mani-
festation of God—a universal teacher—appealing not more especially
to the East than to the West, but equally to the whole world of man-
kind ; and Bahaism possesses for us one unique point of interest
in the fact that it is a great world-religion which has taken its rise
in our own era. This great movement was started in 1844, when the
young Ali Mohammad, known as the Bab, first declared his mission
to his countrymen in Persia; and for a brief period of six years,
which ended with his martyrdom, devoted his life to teaching the true
meaning of religion. With him started that movement of living
reform, elaborated and completed by the teachings of Baha u’llah
and his son Abdul Baha, of which we are now witnessing the effect
in the wonderful awakening now taking place in that country. Had
the inspiration of this religious movement been confined to the teaching
of the Bab, it is quite possible that it would have effected merely a
reformation within the religion of Islam. But the Bab’s teachings
and prophetic utterances were largely directed towards the preparation
of the minds of his hearers for the advent of a far greater teacher than
himself, who would shortly appear. These predictions were realized
in the declaration of his mission by Baha u’llah, nineteen years after
the beginning of the movement inaugurated by the Bab. In his
hands the teaching became world-wide in its appeal. At the present
time nearly one-third of the people of Persia are followers of Bahaism,
and in the United States of America its adherents may be counted by
thousands. At Chicago the site has been purchased, and the pre-
liminary steps taken, for the erection of the first house of worship for
the Bahais of America. This is not intended to be a church, as we
understand it, but a place of meeting which will be used as a spiritual
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and edncational centre.  Actually the first building of this kind to be
ereoted, iz now being completed at Ishkabad in Bussion Turkestan.
In Europe there are groups of Bahais ot Stottgart, Paris, London,
&c., &c. Bahaism is also beginning to spread amongst the natives
of India and Burmah, where its tenchings are enthusiastically adopted
by its adherents, as & means of establishing real unity and brotherhood
amongst the numerons races and oresds of those countries.

Most thinkers acknowledge thiz present time in which we are now
living to be a period of great spiritual unrest, of deep searching after
truth, and of intense desire for o restatement of the fundemental
realitics of religion, in terms harmonizing with the needs and aspira-
tions of our particular age. Baha u'llah claims to have answered
this need, and I wish to try to indicata as briefly as possible a few of the
ways in which he has done this.

Baha u'llah’s teaching is intensely practical. He says that no
longer will mere words and talk sbout religion be sccepted by the
divine Assayer, but only true and righteous deeds. He has pointed
out to his followers certain rules of conduet, certain acts that they must
do, if they wish to learn from him. He says that work of any kind
done in a faithful spirit of service is accepted before God as an act of
warship, and that the first duty of a man iz rightly to fulfil his part
in the world and to the whole of society. Therefore it is enjoined upon
all Bahais that they must have a definite employment, that is, an art,
trade or profession of some kind, which they must practise for their
own benefit and that of other men. Also, he teaches that one of the
greatest works & man or woman can do, is to bring up a family of
rightly trained and educated children, fitted to carry on the upward
evalution of the race. To this end he makes it obligatory on all his
followers to provide the best possible education that can be obtained
for their ohildren, both boya and girls equally, In this connexion
he uses these beautiful words : * He that educateth a child shall be to
me a8 if he educated my own son,” and he enacts that spesial honour
shall be rendered and & special provision shall be madea for all teachers
and educators,

Baha u'llah strictly forbids mendicancy, but at the same time
directs that the community of believers must provide work for all
who need it.

The care of the sick and disabled not otherwise provided for, and
for children and widows who are left without means of support, also
falls upon the general community, The funds for these purposes are
to be supplied by proportionate contributions from all the Bahais
and are to be administered by the elected councils called Houses of
Justice,

It is directed that each body or community of believers is to elect
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a couneil called Beit-ul-Adl or House of Justice, from amang those
of its members who are most respected for their upright life, good
character, and intelligence. There is also to be established a General
House of Justice for each nation, and besides this a Universal House
of Justice, consisting of members elected to represent every nation,
which will form & kind of permanent board of arbitration and con-
ciliation to which all international dizagreements and diffioulties are
to be submitted, snd whose decisions must be accepted by all Bahais
as final and authoritative. Baha u'llah enjoined that there should be
no special class of priests, or clergy, set apart from the rest of the
people for the purpose of teaching spiritual truths, This duty must
be undertaken by those who are pre-eminently fitted for it, by their
character and learning ; they are to receive no payment or salary,
but must earn their own support in the same way as the rest of the
Bahais. Also the perfect civil and religious equality of women with
men is asserted in the clearest possible manner.

He teaches his followers that the first necessity for them is to labour
to establish Universal FPeace, to abolish war and to associate with
men of every race and religion in the spirit of trune brotherhood, love
and sympathy, and to acknowledge all men as seekers of the One
Truth.

The greatest stress is laid upon this, and it may be considered as
one of the fundamental bases of his teaching.

All prophets and religious teachers of the past are to be acknow-
ledged as from God; but, as the circumstances of every age are
different, therefore it becomes necessary that from time to time a new
tencher or prophet should appear, who can re-formulate the truth of
the One Religion in a way which suits the needs of that age or period.

There are many other aspects of Baha u'llah's writings which it
would be most interesting to analyse, but I must confine myself to
saying that his Spiritual teachings are of the widest and most universal
character and are not confined merely to directions concerning conduct
and morals.

Baha u'llah’s mission lasted forly years, and during his lifetime he
wrote an immenses number of short epistles, treatiscs, and books,
some of them ocontaining practical advice and directions, others of
a purely mystical and spiritunl nature ; several of these have already
been translated into most European languages as well as English.
From soms of them I will quote a few passages, showing far better than
any words of mine can do, the gist and scope of these writings.

Religion is the greatest instrument for the order of the world and
the tranquillity of all existing beings." !

* Religion is the necessary connmexion which emanates from the

' From The Words of Poradise, Bala u'llah.

¥ 2
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reality of things; and as the Universal Manifestations of God are
aware of the mysteries of beings, therefore they understand this
essentinl connexion, and by their knowledge establish the Law of
God.*?

‘In every country or government where any of this community
reside, they must behave towards that government with faithfulness,
trustfalness, and truthfolpess.' 2

* Members of the House of Justice must promote * The Most Great
Peace ™ in order that the world may be freed from onerous expenditure.
Thiz matter is obligatory and indispensable, for warfure und conflict
are the foundation of trooble and distress.’?

* Blessed is the prince who succours a captive, the rich one who
favours the peedy, the just man who assures the right of the wronged
one from the oppressor, and the trustee who performs what he is
commanded by the Pre-sxistent Commander,'4

* The light of men is justice, quench it not with the contrary winds
of oppression and tyranny.’ %

* Behools must first train the children in the principles of religion . . .
but this in suoch a measure that it may not injure the children by
leading to fanaticism and bigotry.' ¢

‘ Knowledge iz like unto wings for the being of man, and is as a ladder
for ascending. To acquire knowledge is incumbent upon all, but of
those sciences which may profit the people of the earth, and not such
sciences a8 begin merely in words and end in mere words.'?

* The kings—may God assist them—or the counsellors of the world,
must consult together, and appoint one of the existing languages, or
a new language, and instruct the children therein in all the schools of
the world, and the same must be dons in respect to writing® also. In
such cases the earth will be as one (or united).’ *

* It is incumbent on every one of you Lo engage in some employment,
such as arts, trades, and the like. We have made this, your occoupation,
identical with the worship of God, the Trus God.' W

* Oh people of Baha ; ye are daysprings of love, and dawning places
of the providence of God, Defile not the tongue with cursing or
execrating any one, and guard your eyes against that which is not
worthy. . . . Be not the cause of sorrow, much less of sedition and
strife. . . . Yo are all leaves of one tree and drops of one sea.' 1

! From Some Annoered Quettions, by Abdul Baha (publ. Kegan Paul),

* From The Glad Tidings, B. uh,

* From The Tablet of the World,

* Fram The Words of Paradise, B, ub. ¥ Thid,

* Thid, * From The Tajalliyat,

* i.e, the charactors employed must be similar for all langoages,

* From The Glad Tidings, B. uh. ™ Thid. 4 Ihid.
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* Oh friends, it is the wish of Abdul Baha that the Friends may
eatablish general unity. . . . We are all servants of one threshold,
waves of one sea, drops of one stream, and plants of one garden. . . .
The beloved of God must be friendly even with strangers. Assemblies
must be established for certain objects. For exampls, assemblies for
teaching thé truth, gatherings for the spreading of the Fragrance of
God, gatherings for the relief of orphans and for the protection of the
poor, assemblies for the spread of learning, in o word there must be
gatherings for matters which concern the well-being of man, such
as the organization of a society of commerce, of societies for the
development of arts or industries, and societies for the expansion of
agriculture. . . . I hope all the Friends from the East and the West
will rest in the same assembly and adorn one gathering, and appear
with all heavenly attributes and virtues in the world of humanity." !

It would be possible to compile many books of similar sayings
from the writings both of Baha u'llah and of his son Abdul Baha ;
but I think I have quoted a sufficient number to show the very practical
and helpful nature of these works, and also their universal application,

1 mueh wish that some one more competent had been able to deseribe
this great movement, but I can only erave your indulgence for this
short account of Bahnism as= it now exists,

17

THE STARTING-POINT OF THE RELIGIOUS
MESSAGE OF AMOS

By H. W. HOGG. (ABsTRACT)

Tre suggestion offered in this paper has » bearing on the whale
situation out of which the owp *937, or Adya of Amos, sprang. It
concerns directly, however, quite a small point, viz.—What is the
real meaning of the opening sentence of each of the series of oracles
constituting the first two chapters of the book in its present form ?
The ambiguity lies in what follows the words * For three transgressions
and for four I will* (viz. n3ow #5). The first word (%7) has com-
monly been taken negatively (‘not’), but may plausibly he taken,
as by Professor Haupt, positively (* assuredly’). The second word
is still more ambiguous. According as the first, the second, or the
third radical is regarded as * weak ’, it may be rendered ®leave in
pm',‘ﬂmhdwﬂ'ﬁﬁj.‘tmhmk'{ﬂ}.u‘mﬂcmp-
'Muxmqauumwﬁmrmmmmy.:m
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tive* (M3P%). The remaining ambiguity Lies in the third word, the
pronoun. What is it that is, or is not, to be turned back ¥ Various
answers have been given. The object of this paper is to suggest
B DEWw One.

The suggestion arises naturally out of the general situation pre-
supposed by the Aiya of Amos, His message is one of furestening :
the armies of Assyrin will ere long come and overwhelm the land,
Whatever be the correct text of Amos iii. 9 (* Ashdod ’ or * Asshur’),
the book as a whole practically does not name the scourge that is
to punish Isracl. The most natural explanation is that one of the
burning questions of the hour was: What is Assyria going to do ?
Will it, or will it not, come on southwards ¢ (a) The indications in
the book of a popular optimism suggest that the people would refuse
to believe that under such a king as Jeroboam, or such a god as
Yahweé, they could come to grief. Amos knew better : Assyria had
recovered from its illness and gone forth to conquer, and Israel's
god would not intervene, for in Isracl there was no soundness.  When,
therefore, the people said : Can it be that the Assyrian will come
on and overwhelm us ¥ Amos's answer is clear and decided ; Yes,
he will : * Far triple, nay, quadruple, iniquity® (conceived by Amos
88 practical revolt, nyve), says Yahwd, * I will not turn him back.'
(6) Any more thoughtful persons who might not share the popular
optimism would be perplexed to understand how their god scemed
to be going to let them go down befare this awful world-conquering
power, Tosuch the answer of Amos was : Yes, our god is not turning
the Assyrian back, because of our triple, nay, quadruple, rebellious
imiguity,

The naturalness of the translation suggested appears from the
recurrence of the verb in this sense in the Sennacherib narratives:
2 Kings xix. 7, * Behold," says Yahwe, [* I shall constrain him] and
he will turn back to his own land’; and, in the Song of Derision
in the other account, 2 Kings xix. 28, * I shall turn thee back by the
way by which thou camest,’

The following objections may be urged : (1) The suggestion implies
a date later by several years than most scholars think probable. It
has always scemed unnatural, however, to hold that Amos came
forward with his message, in the form in which he gave it, at the
time when Assyris was at its very weakest. (2) The suggestion
makes Amos attribute to Yahwé power over the Assyrisn. What
Amod says, however, is that Yahwd will not interfers ; and in any
case, in Pognon's recently published Aramaio insoription from North
Syria, Baal-shamain actually helped Zakir of Hamath and La'ash.
(3) The suggestion ssems to imply the present order of parts in Amos.
In fact, however, it does not. There was probably a real connexion
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between Amos's perception of the Assyrian danger and his attack
on the life of his time; but the oracles introduced by the formula
under consideration need not stand first. (4) It may be urged that,
even if it be admitted that Amos's hearers were well aware of the
Assyrian danger, it is awkward to suppose that Amos referred to
the enemy Simply as * him". We do not know, however, what may
have preceded the passage; and, in any case, is there any other
rendering that is more satisfactory ? The most attractive of those
put forward is : T will assuredly punish him— that is, Israsl, or
Damascus, or whatever the state named in the clause (so Haupt,
Oriend. Lit-Zeit., June, 1807, col. 3061.; W. Btaerk, Ausgewdihlie
Poelische Texte, Heft 2, 1008). That is the most obvious interpreta-
tion of the pronoun, and the rendering * punish * for the verb seems,
in the light of Haupt's remarks, possible; but ‘turn back® is cer-
tainly more obvious. The suggestion offered in the paper, therefore,
merits consideration.
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